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PREFACE. 


Many are the books treating of the religion reveal- 
ed by Zarathushtra in primitive Iran. But in none of 
them it is presented as in this volume. The chief 
object aimed at by tbe writer is to carefully examine 
the doctrines contained in the Avesta and to clearly 
show, especially to his co-religionists, how far they 
are serviceable and helpful to elevate man’s mind, to 
cultivate healthy feelings, to secure peace and order, 
in a word, to unite man with God and to join man 
with man. 

This being the main object, the Avesta alone is 
taken as the basis of the work. It is frequently 
quoted and referred to in foot-notes. For quota- 
tions and references only such passages are selected 
as are clear and intelligible and admit of no dispute. 
Very little is said about the Avestan language. 
Philological discussions are as far as possible avoided. 
The Pahlavi and other writings are referred to but 
very rarely. 

The doctrines contained in the Avesta are divided 
into two classes, into theology and ethics, into all 
that refers to (lod and all that refers to man, into 
dogmas to be believed and rules of conduct to be 
obeyed. 
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Before approaching the doctrines it is thought 
necessary to give a short account of their originator 
Zarathushtra and of the country and of the age in 
which they were first preached and of the progress 
they made after their introduction. 

With regard to these questions all conjectural and 
imaginary theories, all improbable and far-fetched 
conclusions are avoided. Only such arguments are 
urged as are derived from simple facts and well- 
founded and clear evidences. 

Besides, some essential differences between Zara- 
thushtrianism and Vedism and Christianity are 
hinted at in the last chapter. The wholesome effects 
of the Zarathushtrian doctrines on the Hebrew and 
the Mohammadan religions are also slightly touched. 
Here 1 must own that 1 do not speak about the dif- 
ferences and the effects from first-hand study but 
from the works furnishing the excellent results of the 
comparative study of the most learned and sagacious 
authors. 

Further let me avow that if in any case I exalt 
Zarathushtrianism, it is not on account of want 
of sympathy with other religions than my own 
but out of the intense desire to fulfil the first and 
sacred duty, the duty to seek and speak the truth. 
If also I manifest what appears to the prejudiced 
reader an excessive or a needless warmth of feeling, 
my apology is the strong conviction which I have as 
to the sacredness and excellence of my religion. 

In conclusion, I cannot but acknowledge my deep 
indebtedness to all the authors whose works I have 
either read or used for the preparation of this small 
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treatise. My best and special thanks are indeed due 
to the well-known Iranian scholars whose editions, 
translations and commentaries of the Avestan and the 
Pahlavi texts have helped me in my study and exami- 
nation of the subject. May this book, though full of 
defects and short- comings, contribute to the good of 
the Zarathushtrian Church and its adherents. 


RASTAMJI EDULJI 
DASTOOR PESHOTAN 
SANJANA. 

Chandanwadi, Bombay, 

August 1906. 
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CHAPTER I. 


THE AVESTAN PEOPLE. 

THEIR ORIGIN— THEIR COUNTRY— THEIR HOME— THEIR CON- 
STITUTION -THEIR CHRONOLOGY AND CALENDAR. 


THEIR ORIGIN. 

'T^HE Avestan nation was one of the offsprings of 
the well-known group of Aryan tribes which> 
dispersing and migrating from their home of centuries 
in Central Asia, have been the progenitors of most 
of the great nations of antiquity as also of those 
of modern times most advanced in civilization and 
culture. 

The Avesta itself amply testifies to this. It speaks 
of all Aryan things as good, while it looks down upon 
all that is non-Aryan. * The country which Ahura- 
Mazda created for His chosen people, is called 
Airyana-vaeja (Iran, Eran, Airan=the land of 
Aryans). Ahura-Mazda created from Gaya-Maretan 
(the first man) the seed and the race of the 


I Yt. xix. 68 and 69. 


2 Vend. i. 3. 
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Aryans. ^ The Yazata Mithra is said to give to the 
Aryan nations a good abode. ® 

Philology bears out this evidence of the Aryan 
origin of the Avestan nation. The comparative 
study of great Orientalists has revealed numerous 
close analogies and connections existing between the 
Avestan language and customs and those of other 
Aryan peoples, and has led to the discovery of the 
important fact that the Avestan, the Vedic, the Cel- 
tic, the Teutonic, the Greek and the Latin races were 
but different branches of the great Indo-European 
Family. 

THEIR COUNTRY. 

Ancient Iran was a vast quadrilateral extending 
from the Hindukush and the Indus to theTigiis. On 
the north it was bounded by the Jaxartes, the Cas- 
pian Sea and the valley of the Araxes ; and on its 
south lay the Indian Ocean and the Persian Gulf. 
The great desert which fills the centre of this table- 
land, divided it into Eastern and Western Iran. The 
latter was again divided into two parts, the northern 
occupied by Media and the southern by Elam and 
PS,rs, the modern FSrs, the Persis of the Greeks. 
On the western side the plateau of Iran was protected 
by the Zagros mountains. This chain formed a 
natural barrier and was the best possible protection 
against foreign invasion on that side. Turan or 
Turkestan was situated on the northern boundary of 
Eastern Iran and was inhabited by a people hostile 
to the Iranians. As we shall see later on, the 


1 Yt. xiii. 87. 


2 Yt. X. 4 



THBIR HOME. 


3 


Turanians are always represented in the Avesta as 
the bitter enemies of the Zarathushtrians. 

It may be asked : Who were the inhabitants of 
primitive Iran ? The problem is not easily solved ; 
perhaps the best answer is a twofold one: they were 
Aryans and also non-Aryans. The latter element 
was the original population of the land ; whereas the 
former had immigrated there from over the Jaxartes 
at the time when their brothers had crossed the 
Hindukushi 


THEIR HOME. 

With our mteiLSt in the Avesta it is worth while 
entering at some length into the question as to which 
particular part of the vast Iranian table-land was ori- 
ginally inhabited by the Avestan nation. It should be 
noted at the outset that owing to a lack of sufficient 
historic data it is almost impossible to get up an 
Avestan geography complete in all its details. How- 
ever, the Avesta mentions many places in connection 
with real personages and events ; and its manner 
of describing some of them leaves no doubt that the 
authors had in their minds actual geographical locali- 
ties. All the cities, mountains, rivers and lakes 
whose positions have been determined by one means 
or another, lead us to locate the cradle of the Avestan 
nation in Eastern Iran (modern Afghanistan). 

This is not an easily settled point and will require 
us to wade through various details. It might, there- 
fore, be advisable to anticipate the successive steps 
in the reasoning by which we shall attempt to esta- 
blish it- They are 
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Vishtasp’s kingdom was limited to Eastern Iran.^ 

Airyana-vadja and the river Daitya were within 
Vishtasp’s kingdom. 

From the above and other direct evidence 
Airyana-va^ja must be in Eastern Iran. 

The exact situation of Airyana-va6ja is in the 
north of Eastern Iran. 

There is much miscellaneous evidence supporting 
this view. 

W e shall begin with determining the situation and 
extent of the kingdom of Vishtasp, one of the earliest 
disciples and the greatest patron of the holy fountain- 
head of the Avesta. The Zamyad Yasht says that 
the most powerful Glory (qareno) brought into 
existence by Mazda cleaves unto him who grows 
up in the place where lies Lake Kash (modern 
Zarah) along with the river Haitumant or Helmend. 
In the same Yasht it is stated that the Glory clave 
unto King Vishtasp and his Kayanian race. Presuma- 
bly, therefore, the kingdom of the Kayanian king 
Vishtasp and of his predecessors must have extended 
over the lands where the river Haitumant, now 
called Helmend, flows. There is not the least 
difference of opinion as to the geographical position of 
Haitumant or Helmend which flows up to this day 
through the region of Seistan situated in the south- 
west of Afghanistan. 

Let us now briefly survey the evidences afforded 
by the Iranian tradition. The Bundahesh which 
more than any other work treats of Avestan geogra- 

I Prof. A. V. W. Jackson, “ Zoroaster the Prophet of Ancient Iran, ” 
Appendix IV, p. 208, 
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phy, locates in Eastern Iran the names that are con- 
nected with Vishtasp, as, for instance, Ky^nish (Av. 
Kash), Frazd^n (Av. Frazd^nava), Mount R6vand (Av. 
Rafivant), Mount Roshan and Mount Mlyin-i-dasht.^ 
It states that Lake Ky^nish, the home of the Kayinian 
race, and Lake Frazdan, on both of which according 
to the Avesta King Visht^sp offered prayer just as he 
did on the river Daitya, are both situated in Sagast^n 
(Seist^n). Mount R^vand and Mount Roshan to 
which Vishtasp removed the Fire Fr6bak and the 
Fire Burzin-Mitro from Qairizem, are in the pro- 
vinces of Kabul and Khor^ssin respectively. Mly^n- 
i-dasht, where Arj^sp (Av. Arejataspa) was defeated 
by Vistasp, is in the opinion of Dr. West the place 
between Astarabad and Nisapur. The great Persian 
poet Firdousi identifies the capital city of Visht^sp 
(Gustasp) with Balkh, and considers Seistan as one 
of his principalities. 

The inference that king Vishtasp’s kingdom lay in 
Eastern Iran, is further confirmed by the position of 
the country occupied by the hereditary foes of the 
Iranians. According to the Avesta the kings of the 
Kayanian dynasty, Vishtasp included, were frequently 
at war with the Turanian tribes such as the Varedha- 
kas, the Khyaonas, the Hunus and the Danus, occu- 
pying the steppes of the Jaxartes.* The Pahlavi 
authors too unanimously represent the Kayanian 
monarchs as the persistent and formidable opponents 
of the Turanian chiefs Frasiyan or Frasiyak (Av. 


1. Bd. xiii. i6 ; xxii. 5 ; xvii. 6 and 8 ; xii. 32. 

2. Yt. ix. 21, 22, 29 ; xvii. 41 el seq. xix. 77, 82| 84 et seq. 



u 


THE AVESTAN PEOPLE. 


Frangrasyan) and of Arjasp (Av, Arejataspa).* In 
the Shahname there are numerous references to the 
perpetual wars between Iran and Turan from the 
time of Minochehr downwards. From the same 
poem we learn that the Jihun (Oxus) was the river 
that formed the boundary line between the dominions 
of the ancient Iranian and Turanian kings mentioned 
in the Avesta. According to Strabo the region of 
Tuirya (Turan) was on the other side of the Oxus.* 
The frequent and terrible incursions and raids of the 
northern savages in historic times are well known. 
The nomadic Turanians whom the Greeks called Scy- 
thians, often crossed the Oxus and invaded Sogdiana, 
Bactria, Margiana, and other fertile regions. The 
Achasmenian, the Ashkanian or Arsacid and the S&s- 
sdnian kings found ample occupation in protecting 
these provinces of their Eastern Iranian dominions 
from the inroads of the Trans-Oxanian barbarians. 
In the face of all these facts it would seem impossible 
to deny that king Vishtisp and his predecessors had 
also been engaged in wars with these same nomads. 
As the Avesta indicates, Visht^sp’s country was pros- 
perous and blessed with plenty of cattle and pasture;® 
and it was but natural that the increasing prosperity 
of the Avestan settlers, the inhabitants of cities, 
should have excited the cupidity of the miserable 
Turanian tribes of the barren steppes of the Jaxartes. 
Would Kavi Vistasp and his predecessors have suf- 
fered so much from the attacks of their northern ene- 


z. Dk. bk. ix. chap, xxiii. 5 ; Mkh, xxvii. 59 , Bd. xii. 32. 

2. Max Duncker, ** History of Antiquity,” vol, v p. 45, 

3. Yt. xix. 67 and 86, 
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mies as is represented in the Avesta, if they had their 
kingdom in Western Iran, that is, in Media or Persia? 
Hardly so, for geography tells us that the whole of 
Western Iran where Media and Persia are situated, 
is well protected on its northern border by Mount 
Caucasus and the Caspian Sea so that frequent foreign 
invasions from that side would have been almost 
impossible. 

The position of Kanga or Kangdez strengthens 
this view of the Turanians dwelling on the north of 
Eastern Iran. The Avesta and our traditions are 
unanimous in representing it as a fortified town. The 
Avan Yasht says that by the castle of Kangdez Tusa, 
the brave warrior of Kavi Husrava (Kai Khhsro), 
had fought with his Turanian enemies, the sons of 
Va6saka. The Pahlavi Bahman Yasht and Mainh-i- 
Khrat say that it was founded by Syavarshan, the 
father of Kavi Husrava. According to the Bunda- 
hesh and the Dlnkard Kangdez was the city where 
Peshotanu, the son of VishtSsp, and his commander 
Khorshed-Cheher dwelt. It is evident therefore that 
Kangdez was a Kay^nian fortification for defence 
against the Turanians. And the Bundahesh locates 
this fort on the east of the Caspian Sea. Moreover, 
hardly a place connected with King VishtSsp can 
with certainty be located in Western Iran. We can 
therefore confidently say in conclusion that Visht^sp’s 
kingdom was limited to Eastern Iran. 

We shall now proceed to consider the situation of 
Airyana-vadja which has throughout the Avesta and 
the Iranian tradition been represented as a highly 
renowned place in primitive Iran. The word is com- 
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posed of airy ana== Aryan and va8ja=seed ; and thus 
indicates that in the eyes of the Zarathushtrians it 
ivas the primeval seat from which their race started 
on its exodus. The first chapter of the Vendidad 
which acquaints us with the successive stages and 
general direction of their gradual extension, says 
that the first of the good lands which Ahura-Mazda 
created, was Airyana-vadja. Airyana-va6ja was cele- 
brated for containing the great and good river D^itya. 
In Yashts V. IX. and XVII. we are told that it was 
the bank of this river D^itya where Zarathushtra 
offered his prayers that he might succeed in convert 
ing King Vishtisp and the queen Hutaosa and his 
subjects to his new religion, the world’s first teaching 
which the all-wise Mazda had told him. On the 
bank of the same river did King Vishtasp and his 
brother Zairivairi pray for success in vanquishing 
their Turanian foes Arejataspa, Ashta-aurvant and 
Darshinaka.^ Airyana-va6ja with its river D&itya is 
thus intimately associated with the religious conver- 
sion as well as the Turanian campaigns of King 
Visht&sp, and must therefore lie within his kingdom. 
If this kingdom lay in Eastern Iran as seen in the 
preceding section, there could not be the least hesi- 
tation in believing that Airyana-va^ja with its river 
DSitya was in Eastern Iran. 

This opinion is supported by the positions of the 
places that follow Airyana-vafeja in the Vendtdftd 
list. Out of fifteen there is but one that can with 
certainty be placed without Eastern Iran, This is 
Ragha which seems to have been the first province 


I See Yt. V, 112 ; Yt. ix, 25-31 ; Yt. xvii, 49 and 50, 
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into which Zarathushtrianism entered, as it spread 
westward. Most of the remaining lie unquestionably 
to the east of the Caspian Sea and the desert which 
divides the Iranian plateau ; and many have actually 
been identified with localities now known by other 
appellations. 

We give below the list of the sixteen lands, with 
the name or names with which they have been 
identified by various authorities. 


I. 

Airayna-vaeja is 

the primitive Aryan land. 

2 . 

Sughda identified with 

Sogdiana. 

o 

O' 

Mouru „ 

f) 

Merv. 

4- 

Bakhdhi ,, 

n 

Balkh. 

5- 

Nisaya „ 

9) 

Nishapur. 

6 . 

Har 6 yu „ 

t) 

Herat. 

7- 

Vaekereta „ 

15 

Kabul 

8 . 

Urva „ 


( I ) A city in Khoras- 
san (Lassen), ( 2 ) 
Mesene(Darmesteter) 

9- 

Vehrkana ,, 

jy 

Ancient Hyrcania. 

lO. 

Harahvaiti „ 

)f 

Ar-rokhag near 
Khandahsir 

II. 

Haetumant ,, 

yy 

Helmend 

12 . 

Ragha „ 

)) 

( I ) Rai in Media (Rit- 
ter, Spigel and Pah- 
lavi glosses), ( 2 ) 
Ragaia, a city to the 
east of Parthia 




(Kiepert). 

13- 

Chakra „ 

)5 

A city in Khorassan, 

14 . 

Varena „ 

55 

(i) A city below the 
Caspian Sea (Pahlavi 
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glosses), (2) a city 
near Kabul (Lassen), 
(3) Gilan (Haug and 
Darin esteter). 

15. HaptaHendu identified with the Punjab. 

16. Rangha „ ,» (0 The Indus (Win- 

dichmann, (2) the 
Jaxartes (Spiegel and 
Geiger), (3) the 
Oxus (Harlez). 

We are not here forgetting that some of the 
Avestan savants have located Airyana-vafija in 
Western Iran. This opinion is mainly due to the 
Pahlavi work Bundahesh which states that Airyana- 

A A 

va6ja was near Atrdpatakan (modern Adarbaijan) on 
the south-west of the Caspian Sea. But we must say 
that rather than ignore all the aforesaid statements 
taken from the Avesta and other sources, we should 
be prepared to distrust this statement of the Bunda- 
hesh. And this is not the only case in which we find 
it hard to give credence to the book. Thus, it says 
that in the reign of Vishtasp’s predecessor. King 
Khhsro (Av. Kavi Husrava) the great destroyer of 
idol temples, the fire Gusasp was removed from its 
original eastern abode in Qairizem and established 
on Mount Asnavand in Atrbp^takan on the furthest 
extremity of Western Iran. This is asking us to 
believe that such a devout and pious king as Kai 
Khhsr6 persuaded himself to allow the sacred fire to 
be removed from Eastern Iran where lay his own 
home and kingdom as well as of its original estab- 
lisher, and thus deprived his family and subjects of the 
great benefits which it was supposed to confer on them. 
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In justification of our want of faith in the Bunda- 
hesh we might note that in the matter of the Vara 
constructed by Yima (Jamshid) it is contradicted by 
the Avestan Vendidad as also by the Mainh-i- 
Khrat, the Pahlavi work which was written before. 
The Vendidad * and the Mainfi-i-Khrat * tell us that 
the Vara was in Airyana-vadja. But the Bundahesh 
locates the Vara in Pars or Pars a little below the 

A 

centre of Persia and places Airyana-vaeja in Atrdpa- 
takan in the north-west of Media, thus separating 
the Vara and Airyana-va6ja by almost the whole 
breadth of Media. These considerations make it 
quite probable that the author of the Bundahesh, 
writing on matters separated from his times by such 
a long interval (about i,6oo years), was not well-in- 
formed as to the correct position of some of the 
Avestan places. So, on the whole, we give pre- 
ference to the more reliable testimony collected in 
the foregoing pages and adhere to our view of the 
eastern situation of Airyana-va6ja, 

We shall now go a step further and attempt to 
determine on what side of Eastern Iran did Airyana- 
va^ja lie. Here again the first chapter of the Vendi- 
dad comes to our aid in two ways. It says that Air- 
yana-va6ja had only two months of summer and ten 
months of winter of severe cold. According to the 
learned researches of Ritter, Lassen, Rhode, Burnouf, 
Geiger and others, these climatic conditions could 
be applied only to the most elevated valleys of the 
Belourtagh and the Moustagh mountains in the north- 
east of Eastern Iran. 


1 Vend. ii. 21-26. 


2 Mk. Ixii. 15 
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Then again, the general order in which the author 
of the Vendidad list names the lands originally in- 
habited by the Avestan people is very significant. 
The positions of the places strongly tend to show 
that the Avestan people migrated southward. Air- 
yana-vaeja heads the list, and its next neighbour is 
Sughdha (modern Sogdiana) to the north of Afghani- 
stan. Now putting this together with the conclusion 
of the earlier sections, we finally come to settle that 
Airyana-vafija lay in the north of Eastern Iran and 
covered some portion more or less about the 65th 
degree of longitude west and the 40th degree of lati- 
tude north. 

As already observed, our view of the eastern loca- 
tion of Airyana-vadja is opposed to that of the Bun- 
dahesh and several modern scholars relying upon it. 
And it will be useful to adduce further miscellaneous 
evidence drawn from the positions of other Avestan 
places besides those already disposed of. They are 
the mountains Hara-berezaiti or Hara, Hukairya, 
Taera, Ushidarena, Upairi-saena, Sy&maka, Vafrayao, 
Rafivant, Kadrva-aspa Spento-data, Sichidava, 
Antare-kangha, Kaoirisa, Erezura, Erezifya, V^iti- 
ga6sa ; the provinces of Poruta and Qairizem ; the 
Pishin valley ; the lakes Vouru-kasha and Chae- 
ehasta, and the river Dareja. 

Hara-berezaiti was the greatest and highest moun- 
tain of the Avestan people. In Yasht x. 13 and 14, 
it is said that the heavenly light of Mithra, the fore- 
runner of the sun, first reached its summits and gra- 
dually shone over the lands of the Aryans where the 
wide-flowing rivers swell and hurry towards Iskata 
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and Poruta, Mourn and Haroyu, Gava-Sughdha and 
Qairizeni. The rivers alluded to in this passage 
must be the Oxus, the Murghab and the Heri Rud, 
which still flow by Sughdha, Qairizem, Mouru and 
Hardyu. These cities even now exist in Eastern 
Iran and are flanked on the east by the tableland of 
Pamir and the Hindukush and the Parapanisus 
mountains. Hence the morning twilight 'must illu- 
mine the mountains’ summits before it reaches 
the cities, and that is just what is indicated in the 
Meher Yasht. Besides, the lands on the eastern side 
of these mountains are washed by the waters of the 
great river Indus (Av. Rangha) and Haraberezaiti is 
said to stretch along the lands the eastern side of 
which is washed by the waters. From all this it is 
quite evident that the Avestan people called all the 
lofty mountains stretching along the eastern frontier 
of Eastern Iran by the common term Haraberezaiti. 
The Hukairya^ and the Taera^ are the names of the 
summits of Haraberezaiti. 

On the authority of the Bundabesh the Ushi- 
darena and the Upairi-saena should be located in 
Sagast^n (Seistan), the Syamaka and the Vafrayao 
in Kabul ; the Ra^vant, the Kadrva-aspa and the 
Spent6-data in Khonlssan ; the Sichidava and the 
Antare-kangha in Kangdez ; the Kaoirisa in Airyana- 
vagja ; Mount Arezura is in the direction of Arhm. 
Mount Erezifya according to Bumouf stretches be- 
tween Margiana and Ariana. M. Darmesteter locates 
Mount Vaiti-gaesa near Herat. Besides these, seve- 
ral other mountains are mentioned in the Zamyad 


1 Yt. X. 88. 


2 Yt. xii, 23-25. 
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Yasht; but about them hardly anything definite can 
be said. 

The province of Poruta is shown by the above- 
mentioned passage of the Meher Yasht as lying with 
Sogdiana, Mouru, Haroyu etc., to the west of the 
Hara-berezaiti. It could, hence, have been only in 
Eastern Iran. Regarding the situation of the Avestan 
province Q^irizem, (Chorasmia) where the fires Fro- 
bak, Burzin Mitro and Gushasp were established in 
the reign of Yima, there is no dispute ; since it stands 
even now in Eastern Iran as does also the Pishin 
valley (Av. Pishinang). 

The sea Vouru-kasha was the largest of all the seas 
known to the Avestan people. Vouru-kasha and 
Caspian signify one and the same thing ‘wide shore.’ 
Vouru-kasha of the Avesta is no other than the Cas- 
pian Sea. With regard to Lake Chafichasta there is 
diflFerence of opinion among Avestan scholars. Some 
of them are inclined to locate it in Western Iran on 
the authority of the Bundahesh. From what we have 
seen before, the author of the Bundahesh must have 
experienced difficulties in determining the position 
of some places, and it is equally probable that he was 
mistaken in the case of Lake ChaSchasta. Lake 
Cha^chasta was a favourite place of Kavi Husrava, 
where he went to pray. The Avesta tells us that 
the Iranian kings Takhma-urupa, Haoshyangha, 
Yima, Thrafitaona, Keres^spa, Kavi Usa, Kavi 
Vishtasp, had, for purposes of saying prayers their 
own chosen places, Kara or Hara-berezaiti, Hukairya, 
Varena, Pishinang, Erezifya, Frazd&nava and D&itya. 
These have been shown to be in Eastern Iran. 
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Therefore it seems almost incredible that king Hus- 
rava, departing from the usage of his predecessors, 
would select for the purpose of a prayer-site a place 
in Atr6p5,tak5.n, faraway from his abode and kingdom. 
Another reason for locating Lake Chafichasta in 
Eastern Iran is that Yashts v. and ix. testify that 
Kavi Husrava and his mighty hero Tusa had fought 
battles with the Turanians under Frangrasyan. These 
must have been fought near their countries east of 
the Caspian Sea. Now, according to Yasht ix. Lake 
ChaSchasta was the scene of the war between Kavi 
Husrava and Frangrasyan. Therefore it follows 
that Lake Chaechasta was situated to the cast of the 
Caspian Sea, that is, in Eastern Iran. 

As for the position of the river Dareja, we meet 
with no direct statement in the Avesta. However 
it can be fixed with the help of three Avestan texts. 
According to Yasna ix. 13, Zarathushtra was born in 
his father Pourushaspa’s house in Airyana-vaeja. 
Vendidad .xix. 4, says that Pourushaspa’s house was 
situated on the river Dareja where the good religion 
was revealed to our Prophet by Ahura-Mazda through 
Vohumand, Asha-vahishta, Khshathra-vairya and 
Spenta-Srmaiti. And in Yasna xlvi. i, Zarathushtra, 
complaining of his early failures, says that neither 
his kinsmen nor allied peers help his cause. From 
the first two it must be in the land of his birth near 
the river Dareja that Zarathushtra had through divine 
inspiration and deep and profound contemplation of 
nature and its Creator conceived and formed his new 
religious system. And from the third it must again 
be there that he had announced his religion among 
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his kinsmen and countrymen with so little success at 
first. 

Now, the language which Zarathushtra used in 
announcing his religion, must be the language of 
the country where he did so. It is a fact unani- 
mously admitted that some hymns of the Gathic 
literature which we now possess, are the sermons 
which Zarathushtra himself preached before his 
countrymen. Not less unanimously admitted is 
also the fact that close analogies exist between 
the language of these hymns and that of the Vedas. 
It has been indisputably proved that the Vedic 
Sanskrit and the GMhic dialect are two different 
developments of one and the same language — that 
which passes under the name of Indo-Iranian. If these 
two branches of the common language had developed 
almost in a similar manner and nearly to the same 
degree when they were respectively employed for 
sacred purposes, have we not good reasons to believe 
that the Irano-Aryans amongst whom our GS^thfi,s 
were composed, had not greatly diverged from the 
Indo- Aryans after their separation from the country 
of their origin ? In the absence of stronger and more 
positive proofs we should be inclined to believe this 
rather than anything else. Thus we are led to 
conclude that the birthplace of the G&thS,s could not 
be very far from the Vedic land. And as the Vedas 
were composed in India on the eastern side of the 
Hindukush mountain, to the west of the same 
mountain must lie the land of the G&th&s as also the 
river Dareja flowing through it. 

These are all the places the positions of which we 
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are able to determine. With the exception of Ragha 
all of them can be shown as lying in Eastern Iran. 
Even if in addition to Ragha one or two more places 
be located in Western Iran, what an overwhelming 
majority still remains for Eastern Iran ? If Western 
Iran had been the primeval seat of the Avestan 
system and its adherents, what reasons could the 
authors of the Avestan books hare had for naming 
only such an extremely small number of western 
places ? Taking together all that has been urged 
above, we come to the conclusion, arrived at also by 
Dr. W. Geiger ‘ that the Avestan people had taken 
their rise in Eastern Iran and had spread themselves 
over it long before they entered and occupied the 
Western portion. 

THEIR CONSTITUTION. 

The Avestan state had four political divisions : 
the house or family (nm&na), the village or clan 
(vi^ya), the town or tribe (zantu), and the province 
(daqyu). They had each their own chiefs who, 
with the necessary exception of the first, had to 
be chosen by election. Besides these, there was also 
the spiritual head called Zarathushtra or Zarathush- 
trotema who looked after the ecclesiastical affairs of 
the province. Supreme over all was the king 
(khshathra) who was believed to have a divine 
right to rule. It would seem that, on the whole, the 
political constitution was only partly feudal. It 
was, in part, also democratic ; for although the chiefs 
could exercise great power and influence, popular 
assemblies had the right to check them. 

1 ** Civilization of the Eastern ed by Darab Dastoor P. Sanjana^ 
Iranians in Ancient Times,” translat- vol. ii. pp. 88 et seq. 
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Socially, too, the nation was divided into four 
classes : the priests, the warriors, the agriculturists 
and the artisans. These were not, however, strictly 
exclusive divisions. Men of all classes were free to 
embrace any profession they chose; and no law 
prohibited intermarriages between members of the 
different classes. They were all very simple in their 
dress, manners and transactions of daily life. Money, 
it seems, was unknown. The priests and the physi- 
cians were paid for their services not in hard coins, 
but in sheep or such other useful animals as cows, 
bulls, camels, stallions, etc. 

In ancient Iran the profession of the priest was 
considered the noblest, and the Avesta gives him 
precedence over all the other orders. In the Gathis 
he is designated MS.thrdn6dhta (the messenger of the 
holy law) or Saoshyant (benefactor). The rest of 
the Avesta consistently calls him Athravan (keeper 
of fire). This should not mislead us into believing 
that his duties were limited to the single work of 
tending the sacred fire. There was a much larger 
horizon of his sacerdotal functions, to qualify himself 
for which he had to enrol himself as a pupil (afithrye) 
of an experienced and learned priest. Through this 
religious instructor called A^thrapaiti (Ilerbad) he 
had to acquire the knowledge and qualifications 
necessary for his sacred calling ; and then alone was 
he ordained a priest. 

From the sound test which the Avesta gives for 
distinguishing the true Athravan, we can see the 
high ideal entertained of his duties. He should not 
be called an Athravan who does not fulfil his priestly 
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duties, who is not prepared to gird up his loins and to 
make sacrifices whenever the cause of his religion 
should demand them, who is not sincerely religious 
and pure of heart according to the Holy Law, who 
does not sit up night and day and meditate on the 
Holy Law, and seek for that wisdom which is neces- 
sary to guide men to attain true happiness.* 

A 

The Athravans as a class were simple, modest, 
contented and grateful. They made no exorbitant 
demands, but were happy in the fulfilment of their 
priestly functions and rested content with what they 
received for them. They distinguished themselves 
from the laity by certain external signs. They wore 
a particular kind of dress and carried with them the 
khrafstraghna, an instrument for killing noxious 
animals. They are represented as travelling from 
place to place to preach the Holy Law and see*to its 
fulfilment.^ The Avestan books testify that the 
Athravans were very powerful throughout the 
Avestan period. Still more powerful were they in 
historic times, as is shown by the ancient Greek and 
Pahlavi writings. 

The Avesta gives different names to the priests 
according to the respective functions for which they 
are told off during the performance of the Ijashne 
ceremony or the Vendidad service. Thus the zaotar 
(Joti) takes the principal part and recites the sacred 
texts. The Havanan crushes the haoma plant in a 
mortar (hslvani). The Atarevakhsh tends the ’ fiVlel 
The Frabefetaf 'bri'ng^ 'to’gdthef ■'all the''i'niple‘Aierits 
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The Aberet is charged with the duty of fetching pure 

A 

water for sacred purposes. The Asnatir washes and 
preserves from all pollution the utensils required in 
the ceremonies. The Rafethwishkar (Rathwi) arranges 
all the implements in their proper order. The 
Sraoshavereza sees that the penances imposed on 
the sinful by the Holy Law are carried out. 

Of the privileges and distinctions of rank among the 
warrior class the Avesta tells us little. They are call- 
ed ratha^shtdrb from raM— chariot and sid—to stand. 
The chief warriors drove to the battle-fields in chariots 
drawn by horses or rode on horseback. They were 
very brave and very skilful in using the various kinds 
of offensive and defensive arms such as swords, 
spears, javelins, knives, clubs, bows, arrows, quivers, 
slingstones, cuirasses, tunics, hauberks, helmets, and 
so forth. They seem to have been great landlords 
who could at the time of war provide themselves 
with and command the presence of a large number 
of able-bodied men, well-armed and fully equipped. 

The third class named vS.stry6-fshuyant was made 
up of agriculturists and cattle-breeders. In the 
GS.th8,s and the Vendid&d the faithful are urgently 
exhorted to devote themselves to cattle-breeding 
and soil-tilling. 

Of artisans (hfiiti) there was no lack amongst the 
Avestan people. The Vendtdad speaks of the brick- 
maker, the potter, the goldsmith, the silversmith, 
the blacksmith. Amongst the various products of 
their handiwork are mentioned palaces, columns, 
balconies, canals, bridges, thrones, crowns, girdles, 
ear-rings, necklaces, shoes, cooking utensils, hand- 
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mills, knives, tongs, cups, mortars, pestles, cushions, 
beds, ploughs, spades, adzes, hammers, saws, bellows, 
tunics, helmets, hauberks, javelins, bows, arrows, 
quivers, slings, spears, clubs, greaves, poniards, 
swords, chariots, caparisons. 

THEIR CHRONOLOGY AND CALENDAR. 

The extant Avesta is much wanting in chronologi- 
cal data. It is this deficiency that is mainly 
responsible for making the question of the date of 
Zarathushtra so very complicated and so variously 
answered. I'he Avesta makes a distinction between 
‘ zravan ’ (time) and ‘ yu ’ (eternity) as in ‘ vi<}p^i 
yave’ (for all duration). The former is a portion of 
the latter and is divided into compartments. 

The only compartments to be traced in the Avesta 
are of the period between Gayo-mard and Zarathush- 
tra. From certain passages we gather these to be 
four : (i) from Gayo-mard to Yima ; (2) from Yima 
to the destruction and oppression due to the deadly 
winter and Azhi Daliaka ; (3) from the destruction to 
the deliverance of the world by Thrafitaona ; (4) 
from the deliverance to the birth of Zarathushtra. 

As would be expected from the early proximity of 
the Irano- Aryans to their brother Indo- Aryans, the 
Avestans seem to have once had a lunar calendar. 
They gradually passed on to calculating by the sun, 
so that in the later Avestan period they had the 
complete solar year of 365 days (yiire). Still later they 
became most accurate and had the year (saredha) of 
365^ days. The month (mfi,ong) seems to have been 
first divided into two parts from the new moon to the 
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full moon and from the full moon to the new moon 
^ahtare-mslong and pereno-m&ong).^ The day (ayare) 
tWis divided into five parts or watches (a9nya or gah). 
Thte day was calculated from sunrise to sunrise (from 
Havan gah to Hsivan gah). 


Besides this mathematical method of successive 
subdivisions of the year for mere calculation, there 
vps another of naming different periods meteorolo- 
gically. Owing to the climatic conditions of the 
'Avestan country spring and autumn were so short 
'tliat they were almost merged in summer and winter, 
‘Xhese two seasons contained six unequal periods, the 

cloi>e of which was marked by the six GahambS.rs. 

1 . > ^ 


The Avestan year ended with the winter season. 
Whenever the twelve months are spoken of, the 
'^liirfier months occur first and the winter months 
tifterwards. At the end of the latter near the 
lianiaspathmaddha Gahambur are put the ten days of 
‘’FraC^ardigan during which according to Yasht XIII. 
'49, the fravashis of the dead come down from heaven. 
TMs coming is described in the Yasht as concomitant 
fuAth ‘ the l^oing of the woeful winter and with the 
adverit’of the spring, the season of greenness, fresh- 
megs,! Jfiea 1th happiness, with the earth’s rising, as 
at I we?^, ' from her grave into life and beauty.* 
Frpmi all this and from the first month Farvardin 
, b-aviug been dedicated to the fravashis, it is not at all 
idiffiiGplit to infer that the ten Fravardig§,n days round 
va,bout the Hamaspathmafidha GahambS.r spoken of in 
t Yqghit.jXIII are the last complementary days at the 
[.endQfthe twelvemonths and the first five days of 


1 Yt vii. 2 , Ys. i. 8. 


2 Yt. xiii. 49-58 
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the first month Farvardin. It is also evident from 
what we said above that the Avestan year was fixed 
to begin at the vernal equinox. 

The month-names are* : — 


Farvardin. 

Ardibehesht, 

Khordid. 

Tir. 

Amerdad. 

Shahrevar. 


Meher. 

Avan. 

Adar. 

Dae or Dathushb (of the Crea- 
tor Ahura-Mazda). 

Bahman. 

Spendarmad. 


As noticed above, the fravashis of the dead holy 
men and women come down from Heaven at the end 
of the year and revivify the world after the death 
caused by the severe cold of winter. So the first 
month is justly and appropriately dedicated to the 
fravashis and called after them. The second month 
is the first hot month and consequently named Asha- 
vahishta or Ardibehesht that meteorologically repre- 
sents the fire. The third month melts the frozen 
streams and lakes and makes their waters available to 
men and cattle ; hence it has received the name 
Khordad that represents in the physical world the 
waters. The name of the fourth month alludes to 
the rainy season. It is consecrated to Tir (the star 
Siriusl ; because the star was believed to bring rain 
on the earth. The fifth month is Amerdad that re- 
presents the plants. It is so called because during 
the month there is plenty of vegetation, abundant 
food and fodder for men and cattle. This period ot 
plenty is followed by the period of abundant physical 
energy in the creatures of Mazda. Hence the name 


1 “ Zend Texts,*’ Westergaard, p. 318 et se 
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of the sixth month is Khshathra-vairya “ excellent 
power or strength, moral or material.” The seventh 
month is the last summer month and is fairly hot and 
bright, and consequently given the name Meher or 
Mithra (the sun). For the remaining months we 
cannot do better than quote from Dr. Louis Gray, 
whose valuable suggestions on the subject have been 
to some extent availed of. He says, “ the regents of 
the eighth Iranian month, October-November, were 
the Ap6 or the waters, pointing evidently to the 
rainy season beginning in the autumn, and over the 
ninth month, November- December, rules Atar, the 
fire, obviously as the deity who gives protection 
against the cold of winter. The ruler of the tenth 
month Da6, December- January was the Supreme 
Lord, Ahura- Mazda Himself. . . The only explana- 
tion which I can suggest is an extremely fanciful one, 
on which I myself lay little stress, presenting it in 
lieu of none at all. It will be noted that, in confor- 
mity to Zoroastrian custom in general, no month is 
dedicated to an evil spirit. This would be giving 
recognition to Ahriman, a thing blasphemous to the 
Iranian mind, although the Babylonians could conse- 
crate a month (Adar, or February-March) to the 
seven evil spirits. Now, the only season of the year 
which was, according to the Avesta, created by 
Ahriman was winter, which extended from October 
17 to March 20 (Darmesteter, Le Zit., Vol. I. p. 37 ; 
Vol. III. p. 34 ; Bundahisn, 7). This season, “crea- 
ted by the demon” (dafivodSta, Vol. 1 . 3, cf. Bd, 
XXVIII. i) is mentioned as a curse equal to the 
serpent, the special object of hatred to the Iranians 
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as early as the time of Herodotus (I. 140). The heart 
of this period is the month which received the name 
of Din. May it be, then, that in conscious defiance of 
the power of Ahriman, the centre of the time of his 
power was made sacred to his great opponent and 
conqueror, Ahura Mazda ? The lord of the eleventh 
month, January-February, is Vohfiman. The reason 
for his succession after Ormazd is evidently not 
meteorological but theological. . . Vohumano is 

moreover the special protector of the good creation* 
and thus of the righteous man ... As the first- 
born of Ahura-Mazda naturally succeeds Him in the 
regency of the months . . . The deity of the last 

month, February-March, is Spendarmad. As Vohu- 
mano is the son of Ahura-Mazda, Spendarmad is his 
daughter. Meteorologically she represents the earth 
and thus is a deity of fertility. She therefore appro- 
priately presides over the opening of spring. In this 
way there is a regular succession from the last three 
months of the old year to the first of the new. The 
connecting link between the Supreme Lord and the 
earth is his chosen messenger and first-born child, 
while the guardian spirits who rule over both earth 
and man fittingly prepare the way for the new cycle 
of the seasons.”* 

The names of the thirty days of the Avestan month 
are 

Ahurahe-Mazddo (Hormazd). Khathralie-vairyahe (Sahre- 

Vanheus-mananh6 (Bahman). var). 

Ashahe-vahistahe (Ardibe- Spenta-armatoish (Spendir- 

hesht). mad). 

I “The Origin of the Names of the Literatures, Vol. No, 3, April 1904. 
Avesta Months/* in the American 

Journal of Semitic Languages and 2 Y s. xvi. 3 et seq. ; Siroza. 
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Haurvatato (Khord&d). 
Ameretato (Amerdad). 
Dathusho (of the Creator, 
^ Daep^dar). 

AtbrO (Adar). 

Apam (Avan). 

Hvare-Khshatah^ (Khorshed). 
Maonho (Mah). 

Tishtryehe (Tir). 

G^ush (Gosh). 

Dathusho (of the Creator, 
Dapmeher). 

Mithrahe (Meher). 

Sraoshahe (Srosh). 

Rashnaosh (Rashnu). 


Fravashinam (Farvardin). 
Verethraghnah6 (Behram). 
R^man6 (Ram). 

Vatahe (Vat or G6vlid). 
Dathush6 (Depdin). 

Daenayao (Din). 

Ash6ish (Ard or Arshirvang). 
Arshtato (Ashtad). 

Asmano (Asm^n), 

Zemo (Zamyad). 

M at hrahe-spen tah^ ( Mahra - 
spend). 

Anagranam-raochangham 

(Aniran). 


The names of the five complementary days at the 
end of the twelve months are : — 


Ahunavaiti. Vohu-Khshathra. 

Ushtavaiti. Vahisht6isti. 

Spenta-mainyu. 

The names of the five watches or gahs are : — 
Havani (from sunrise to mid- Aiwi 9 ruthrema (from sunset to 
day), midnight). 

Rapithwina (from mid-day to Ushahina (from midnight to 
afternoon). sunrise). 

Uzayeirina (from afternoon to 
sunset). 

The names of the six Gahamb^rs are : — 


Maidhyo-zaremaya (mid- Ayathrima (the time for the 
spring, the time for bios- increase of cattle), 
soms). Maidhyairya (mid-winter, the 

Maidhyo-shema (mid-summer, time for rest). 

the time for the hay crops). Hamaspathmaedhaya (the time 
Paitishahya (the harvest of moderate heat and cold), 
season). 

As for the principal holidays, we learn from the 
extant Avestan records that they were the first day of 
the year, the six days on which the GS.hamb 4 rs fell 
(the 45th, the 105th, the 180th, the 210th, the 290th 
and the 365th), the ten days of Farvardig^n and 
the birthday of our Prophet. From the reference in 
the Farvardin Yasht to the rejoicings of the waters 
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and the plants and the whole creation at the birth 
of Zarathushtra we learn that he was born when the 
land was smiling with the advent of spring. 

These holidays which are kept up in our own 
times, date back to a remote antiquity, and there is a 
pleasure in the recollection that they were occasions 
of joy to our ancestors in the fatherland. These are 
not to be treated as idle opportunities for merry- 
making; but allied as they are so closely to our 
religion, they serve a higher purpose ; they increase 
our regard for our civil and religious institutions and 
help to strengthen true brotherly love and social 
good feelings. 
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CHAPTER II. 

ZARATHU5HTRA THE PROPHET. 

HIS NAME — HIS PERSONALITY— HIS AGE AND HIS NATIVE PLACE- 
HIS BIRTH AND PARENTAGE — HIS LIFE AND CHARACTER. 


HIS NAME. 

The usual appellation by which the Avesta desig- 
nates the founder of our religion is simply Zara- 
thushtra. Often is it “ Spitama Zarathushtra”* and 
sometimes “ Zarathushtra Spitama in a few places 
“Spitama” alone.® 

“ Spitama ” is the name of an ancestor of Zara- 
thushtra. As a family name it is added also to the 
names of his daughter Pouruchista* and his paternal 
cousin Maidhyo-maongha.® The general acceptation 
derives “ Spitama ” from spi “ to be white ” or “ to 
be pure,” and hence takes it to mean “ the purest.” 

The original correct form “Zarathushtra ” preserved 
in the Avesta has undergone various modifications no 
less at the hands of the later Iranians and their 
descendants (Pahl. Zartusht ; Per. Zardusht, Zara- 
duhasht, Zaradisht ; Pars. Zarthosht ) than of the 
different non-Iranian peoples® such as the Greeks 
(Zoroastres or Zathraustes), the Armenians (Zra- 
dasht), the Arabs (Zeraduscht), the Chinese (Sou-li- 

1 Vend., etc. 5 Ys. li. 19. 

2 Ys. xxix. 8 ; Ys, xiii. 7 ; etc. 6 Prof. W. Jackson, “ Zoroaster the 

3 Ys. ix. 2 ; Yt. xvii. 22. Prophet of Ancient Iran,” Appendix 

Ys iii. 3. VI. 
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tche) among whom the fame of the great Prophet 
spread from time to time. 

“ Zarathushtra ” is but rarely used by the Avesta 
as a title denoting a spiritual head ; and in such cases 
the particular sense is made clear by the context as 
in Yasna XIX. i8. Asa rule, this title is given 
the superlative form “ Zarathushtrotema.” 

On the meaning of the word “ Zarathushtra ” there 
is a wide divergence of opinion among the philolo" 
gists. In the uncertainty that prevails we shall con- 
tent ourselves with only mentioning the various 
solutions oflFered by the older as well as modern 
authors, and leave it to the reader to make his choice 
from the emharras de richesse 


A uthor 

Deinon 

Henry Lord 

Anquetil du Perron 

Eugene Burnouf 

Rawlinson 

Oppert 

Muller 

Spiegel 

Haug 

Darmesteter 

Ascoli 

But whatever be the 


Signification, 

Star-worshipper. 

Friend of fire. 

Taschater d’or. 

Star of gold. 

Seed of Ishtar. 

Splendour of gold. 
Possessing spirited camels. 
Tormenting camels. 
Spiritual elder. 

Red, colour of gold. 
Devoted to agriculture. 

signification of the name 


“ Zarathushtra,” it is, as Professor A. V. W. Jackson 
remarks, an unromantic prosaic name, and as such 
testifies to a strong personality. 


I Harlezi Avesta, Livre Sacre du L’A vesta ; Prof. A. W. Jackson, 

Zoroastrisme, introd. Hovelacque, Zoroaster the Prophet of Iran. 
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HIS PERSON ALITy. 

At this date it can hardly be doubted that Zara- 
thushtra was not a creature of imagination, but a 
human being who actually had “ a local habitation 
and a name ” — a profound philosopher who by the 
general consent of the ancient Greek and Iranian 
writers and of the scholars of modern times had 
entirely reformed the religion of primitive Iran. 
That Zarathushtra was a historic personage, is the 
well considered opinion of a host of authors who 
enjoy a wide reputation for great enlightenment and 
accurate research and who could not have been led 
into a mere delusion, converting a solar myth into a 
sentient rational human entity. There were, never- 
theless, certain Iranists who insisted that no such man 
as Zarathushtra ever existed and that the name 
clothed a fiction representing the authority and tenets 
of a body of priests. This view seems to have been 
based on the difficulties which beset the attempt to 
fix the age and the place in which Zarathushtra lived, 
and on some incredible legends which the fertile 
imagination of later writers has woven round his life- 
history. But such difficulties and such legends are 
almost inevitably to be found in the case of most of 
the celebrities of ancient history. 

It is now universally admitted that the Gathas, the 
earliest portion of our original Scripture, deal with 
actual facts. They bear the stamp of being simply 
the expression of personal experiences and the inmost 
sentiments of human hearts. Everything ip th?ii),,as 
Dr. Mills says, is so simple, so sober, so rational and 
consiiteftt, 'as' toi'iave n'o doubt that the authors* 'tvfete 
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referring to contemporary persons and events. They 
are clearly the compositions of human authors in 
whose reality we are forced to believe, as we believe 
in that of Moses, Buddha, Christ or Mohammad. 

These G&thic hymns incontrovertibly testify to one 
of the most glorious and boundlessly beneficent 
reformations that the world has ever seen. It was a 
revolution inspired by a flaming zeal in a religious 
cause and by a burning desire to benefit the material, 
mental and moral sides of human nature. It was a 
movement which marked a sharp line of demarcation 
between the new well-defined Mazda-warship of 
Zarathushtrian origin and the loose religious princi- 
ples then prevailing among the Iraiio* Aryan people. 
It established a reformed religion which comprised 
many and grave modifications of the system which 
was in vogue up to that time. These modifications 
could not have sprung up spontaneously ; they must 
have had their source in some legislator of high intel- 
lectual and spiritual powers. History teaches us that 
all new philosophical and religious systems arise in 
and develop from the action or teaching of an 
individual.^ 

The facts mentioned about Zarathushtra in the 
G^th^s, his fears, his complainings, his struggles, his 
earnest prayers, his fervent exhortations, his hopes, 
his implicit faith in Mazda, all expressed simply and 
naturally, appeal to the historian with their air of 
genuineness. The whole body of these hymns col- 
lectively displays a unity of thought and even of 
expression and form ; and “Zarathushtra is the name 

I C. Harlcz, Livre Sacre du Zoroastrisme, introd, chap. ii. ^ ^ 
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of the individual in which that unity centres.” His 
is the most prominent of all names. It is so often 
repeated and with so much reverence that it impres- 
ses us with the belief that here we have the inspired 
originator of the G&thic literature, in which character 
he has been expressly and implicitly represented 
throughout the Avesta. There are countless passages 
in the Avesta denoting that Zarathushtra was not a 
mythical but a historic personage and the founder of 
the Avestan religion. 

HIS AGE. 

Having thus satisfied ourselves with external and 
internal evidence that Zarathushtra was a historic 
personage in primitive Iran, we proceed to the ques- 
tion of the age in which he lived. As is known to 
every one with even a smattering of Zarathushtrian 
lore, the precise determination of the period when 
Zarathushtra lived, is only next to impossible. Even 
during times so far back as those of the early Greek 
writers there have been assigned dates ranging 
between 6500 B.C. and 2000 B.C. From these 
conflicting opinions nothing certain can be concluded 
except that Zarathushtra must have existed much 
earlier than the writers themselves. Anything like 
direct evidence is entirely absent from the Avesta ; 
hence among modern scholars too there is such a 
wide divergence of views that the dates assigned vary 
from the 14th century B.C. to the 6th century B.C. 

This need not, however, dismay us. If we only 
make the attempt, we shall find that the Avesta does 
greatly help us one way or other in ascertaining 
approximately the epoch when their originator flouri- 



HIS AGE. 


33 


shed. The earlier Greek writers too throw much 
light on the subject, and although they diflfer very 
widely in their statements about the precise dates, 
their writings bearing on Zarathushtrian subjects give 
us some material for our purpose. 

Throughout the Avesta and the traditional books 
both Iranian and non-Iranian we find proofs that the 
teaching of Zarathushtra began and spread in the 
reign of Kai Visht^sp, who was the most distinguished 
and the most staunch supporter of the prophet and 
his doctrines. It is almost superfluous to say that 
King Visht&sp was undoubtedly a real historic 
personage ; for in the Gathas he is associated with 
and spoken about in the same realistic manner as 
Zarathushtra, JlLm^sp, Frashaostra and others. Zara- 
thushtra and Visht&sp being contemporaries, the 
question of the Prophet’s date will of course merge 
into that of the king’s. 

Now, in the whole range of Zarathushtrian litera- 
ture, the Bundahesh alone contains passages which 
aim at acquainting us with the dates of the successive 
royal dynasties of the early Iranians. In Chapter 
XXXIV. it mentions four kings between Visht^sp and 
Alexander ; and the sum total of the periods of the 
reigns as given there is 288 years. This amounts to 
putting the accession of VishtSsp somewhere about 
618 B. C. In the selections of Zad-sparam^ and the 

I “Of the six great upholders of the religion, Sen6 is afterwards born and 
religion there are the two daughters of passes away in the two-hundredth year, 
Zarathushtra whose names are Fr^n5 and as to his hundred discipledom, it 
and Srtt5, with AhrDbo-st6t6, son of exists day and night tillithe hundredth 
M8dy6-Mdh, and another three who year. Afterwards the religion is 
are renowned for their religion for a disturbed and the monarchy is contes- 
hundred years, who are VohOnSm that ted.” ( See Dr. West, S. B. E. vol, 
is born in the fortieth year, of the xlvii. i66). 
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ArdS. Viraf N^meh,^ we find stray vague statements 
giving an interval of three centuries between the 
Prophet and Alexander. Several Arabic writers 
too assign a similar late period to Zarathushtra. 
This has tempted several European and American 
scholars to take the Persian tradition as having been 
sufficiently confirmed to be made a basis for their 
assigning to the appearance of Zarathushtra so late a 
period as the 6th or the 7th century B. C. 

We must confess we do not see much in the alleged 
support afforded to the Bundahesh by the two 
other Pahlavi statements. First, they are too vague 
and cursory to command belief. Next, on such a 
vital matter as the coming of the religion, the date 
deduced from them is 42 years earlier than that from 
the Bundahesh. The former is 630 B.C. and the 
latter 588 B.C. Then in one other important point 
concerning King Vishtasp, round whose head our con- 
troversy mainly rages, there is a material difference 
between the Bundahesh and the selections of Zad- 
sparam. The former locates the home of Visht^sp’s 
dynasty near Lake KSsii (Ky&nish) in Seist^n in the 
south of Eastern Iran ; whereas the latter places it in 
Atrdpatakan north-west of Western Iran. 

Still, it is the Bundahesh story that forms the cor- 
ner-stone of the later date theory. And before accept- 
ing its statements, however explicit and unequivocal, 

I. They say that, once upon a stigated the accursed Alexander, the 
time, the pious ZaratOsht made the Rhman, who was dwelling in Egypt, 
rliegion which he had received, current so that he came to the country of Iran 
in the world ; and till the completion with severe cruelty and war and 
of 300 years, the religion was in purity, devastation ; he also slew the ruler of 
and men were without doubts. But Iran, and destroyed the metropolis 
afterwards, the accursed £vil-spirit, and empire, and made them desolate.’* 
the wicked one, in order to make (See Haug and Dr. West, Aidi Virfif, 
men doubtful of this religion, in- p. 141.) 
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and in whatever way supported and corroborated, it 
will be prudent to satisfy ourselves of the reliability 
of its whole sketch in general, and of Vishtftsp's date 
in particular as given there. For if we find good 
reasons to reject the Bundahesh chronology, the only 
things left will be the two other Pahlavi passages 
and the Arabic allusions of later days. As for the 
former, it must already have been noticed that thay 
are in themselves too flimsy to serve as any basis for 
the superstructure of a theory ; and the latter too 
would be as good as worthless, for so many of them 
are, on their own authority, borrowed from the 
chronology of the Persians themselves. 

Let us then take in hand the much-made-of Bunda- 
hesh passage that we have so repeatedly mentioned 
already. It is as follows : — “ Kai Visht^sp till the 
coming of the religion, thirty years, altogether a hun- 
dred and twenty years. Vohfiman, son of Spendad, 
a hundred and twelve years. HumM, who was 
daughter of Vohuman, thirty years; D&r 5 i, son of Ki- 
har- 5 zad, that is, of the daughter of Vohhman, twelve 
years ; DarM, son of D&r5i, fourteen years ; Alexan- 
der the Ruman fourteen years. The Ask&nians bore 
the title in uninterrupted (a-arfibak) sovereignty two 
hundred and eighty-four years ; Ardeshir son of 
Pafalu and the number of the SassS,nians four hundred 
and sixty years, and then it .went to the Arabs.” 
(See Dr. West, S. B. E., Vol. V. 150.) 

If we examine the reliability of this short dry 
narrative in the light of history, we make the painful 
discovery that it entirely fails to stand the test. This 
will be best seen from a comparative table of the 



36 


ZARATHUSHTRA THE PROPHET. 


Bundahesh narrative and of the actual historical facts 
as revealed by the inscriptions or derived from the 
classics. Neither the above passage nor its sur- 
rounding context mentions any specific date from 
which we could measure the intervals. The dates 
given in the table have had to be deduced by 
counting on either side from Alexander’s conquest of 
Persia, 331 B. C. 


Bundahksh. 

r Vishtasp, 5 1 8-498 B. C. 


c 

<i 

ctf 




Vohflman, 498-386 


Humii, 386-356 
Darai, 356-344 
Darai Darii, 344-330 


History. 

Cyaxares, 625-585 B. C. 
Astyages, 585.550 


S 

CD 

9 - 

p’ 

p 


Cyrus, 550-529 
Cambyses, 529-522 
Darius Hystaspes, 522-485 
Xerxes, 485-465 
Artaxerxes 465-425 
Darius II, Nothus 425- 

405 

Artaxerxes II, Mnemon 

405-359 

Artaxerxes III, Ochus 
359-339 



Arses, 339-33^ 

Darius III, Codomanus, 

336-331 


Alexander, 330-316 

Ashkinians, 316-32 
Sassanians, 32 B. C. — 428 A.D. 


Alexander, 331-323 ) O 

> CD 

Seleucids, 323-250 ) p- 

Parthians or Ashkanians, 

250 B, C. — 226 A. D. 

Sassinians 226 A. D. — 

641 A. D. 
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It requires neither deep study nor great ingenuity 
to see how much the two narratives are at variance 
with each other. Before Alexander the dynasties do 
not correspond ; the dates do not correspond ; 
and with one notable exception, there are no names 
on the two sides that could reasonably be identified 
with each other in any respect. It is simply impos- 
sible to reject or even to doubt the truth of the 
historical narrative derived from the inscriptions and 
supported by the classics, which tell us that during 
the period traditionally ascribed to Visht^sp, there 
flourished great kings whose rule extended over 
the whole Iranian plateau. Hence, if we are to 
accept the traditional account, we have to do it in 
spite of the unimpeachable facts of history. It is not 
difficult to invent hypotheses on the strength of which 
this could be done ; and some attempts have been 
.made in this direction. Thus, with regard to king 
Visht^sp, with whom we are most concerned, it has 

been asserted that his “ long reign may with 

reasonably fair justice be explained as that of a ruling 
house, or that it “ seems intended to cover the 
period from Cyrus to Xerxes or again, that Vish- 
t^sp is no other than Hystaspes, the father of Darius. 

Even after purely conjectural additions and sub- 
tractions, the difference in the years as well as in the 
length of the periods will remain an obstacle to these 
hypotheses. We may for the moment set this aside. 
But still, to give them even a semblance of being 
probably correct, we have to make other suppositions. 


I A. V. W. Jackson, “ Zoroaster the 2 West, S. B. E, v. p. 151. 
Prophet of Ancient Iran,” p. 158. 
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We must, for the first, believe that VishtSsp was a 
petty ruler of a very small area in the north-east of 
Iran, and not a king or even a chief great enough, 
like Phraortes, the father of Cyaxares, to be in any 
way noticed in history. For the next, we must identify 
Visht^sp with at least one of the kings of Median or of 
Persian origin whom we know from history to have 
ruled over Iran during the period covered by the alleged 
120 years of Visht^sp’s sovereignty or thereabouts. 
And for thelast, we must believe that the native place 
and the family name, the political sway and the reli- 
gious faith of Hystaspes were quite the same as that 
of Vishtasp, as we gather them from the Avesta. 

We shall examine the validity of each of these 
suppositions necessitated by the hypothesis with 
which the propounders of the later date theory 
explain away the objections against reliance on our 
tradition on this point. 

The first is easily disposed of. For the Avesta, 
far from lending any countenance to it, makes it quite 
untenable. It depicts Visht^sp as well as his pre- 
decessors as powerful monarchs whose dominions 
covered Eastern Iran from Kang-dez in the north to 
Seistan on the south, and who frequently fought 
with and vanquished the formidable hordes of the 
Turanians. 

The question of the identification with any of the 
historic kings will require a rather lengthy investiga- 
tion. Phraortes, Cyaxares and Astyages are the 
Median rulers, and Cyrus, Cambyses and Darius are 
the Persian rulers whom we have to treat. So far 
as the sounds of the names are concerned, there are 
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no grounds whatever for identifying any of these 
with Vishtasp. 

Now, to take the Median kings. Were the ances- 
tors of Phraortes and Cyaxares great kings like those 
ofVishtasp? Had the forefathers of Phraortes or 
Phraortes himself or his successor Cyaxares in the 
first half of his reign ruled in Eastern Iran like King 
Vishtasp and his predecessors Aurvataspa, Kavi Hus- 
rava etc ? Were Phraortes and Cyaxares succeeded 
by four kings of their own dynasty on the throne of 
Media ? All these questions can nowise be answered, 
save in the negative; for history tells us that Phraortes 
was the first founder of the Median dominion. His 
father Deioses and his forefathers were merely chiefs 
and not kings. It was some years after Cyaxares had 
ascended the throne of his father that the Bactrians, 
the Hyrcanians and other nations of Eastern Iran 
became subject to Median rule. Vishtisp was suc- 
ceeded by his grandson Vohfiman, HumM, D&rat and 
D&r&t, all belonging to the same Kay&nian dynasty as 
Visht&sp, but Phraortes and Cyaxares were followed 
only by Astyages, after whom the whole Median 
empire passed into the hands of Cyrus, who was of a 
different dynasty, the Achaemenian. 

Nor is it more possible to identify Visht^sp with 
any of the Achaemenians or Persian kings. We know 
for certain that Cyrus II was a great king like 
Visht^sp, that like him he had in his possession the 
eastern part of the Iranian table-land, that his ances- 
tors as well as his descendants had been kings. If 
reasons like these could suflSce to establish an identi- 
fication, then we could identify Visht&sp not only 
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with Cyrus but with many other kings who ruled 
over Iran in later times and of whom the above 
circumstances could be predicated with equal truth 
as of Cyrus. Any material disagreement between 
such circumstances about two persons would be proof 
positive that they are diflFerent individuals ; but that 
such facts about them agree, can warrant no conclu- 
sion of their identity. We must therefore have some 
other grounds to say that Cyrus was known to the 
Avestan and Pahlavi writers as Visht^sp. Have we 
any? None, unless we create them by making un- 
founded and unsupported assumptions. 

But rather we have some material to negative the 
identification. The predecessors of Cyrus and Cyrus 
himself in the first ten years of his reign had no 
dominions in Eastern Iran ; whereas Vishtasp as well 
as his ancestors had. The names of the ancestors of 
Cyrus bear no resemblance to those of the ancestors 
of Vishtasp. Then there are certain objections that 
can be urged against identifying Visht&sp with any or 
all of the first three Persian kings. First, is the family 
and the home. Cyrus belonged to the Achasmenian 
dynasty which had arisen in Persia ; whereas Vishtfisp 
is represented in the Avesta and in our traditions as 
one of the Kayjinian kings who had their home near 
Lake KSsu (in Seist&n). 

The next is the very language in which these kings 
have left their inscriptions. If any of them be 
Vishtasp himself, we should necessarily expect no 
difference between the language of their impor- 
tant records and that of the G^th^s which Visht&sp 
heard and spoke. But as a matter of fact the langu- 
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age of the inscriptions appears to be a degenerated 
form of even the much later Avestan language. 

Another — and this is perhaps the greatest — is the 
evidence afforded us by the inscriptions which reveal 
to us the faith of Cyrus and his successors. In lines 
34 and 35 of his cylinder inscription Cyrus says: “May 
all the gods whom I have brought into their own 
cities, intercede daily before Bel and Merodach that 
my days be long, may they pronounce blessings upon 
me, and may they say to Merodach my lord : Let 
Cyrus the king, thy worshipper and Kambyses his 
son [accomplish the desire ?] of their heart.”^ On the 
annalistic tablet of Cyrus, in lines 23 to 28 of column 
I. on the reverse, we read as follows “ The wife of 
the king (Nabonidus of Babylon) died Kam- 

byses the son of Cyrus conducted the burial at the 

temple of the sceptre of the World free-will 

olferings in [full] the son of the king [Cambyses] to 
10 times [the usual amount offered]. . . , Victims 
before Bel to 10 times [the usual amount he sacri- 
ficed].” 

There is no need to discuss whether in these 
quotations we do or do not see the real faith of Cyrus 
and Cambyses. We may grant that they may have 
professed the Zarathushtrian faith of some sort, and 
that it was only as a wise political policy of concilia- 
tion and extreme toleration that they honoured the 
gods of the conquered nations. But is it at all 
possible to expect from the valiant Visht^sp of 
Avesta fame any such countenancing of foreign gods ? 


I. Sayce’s “ Records of the Past,” 
vol, V, p. 168. 


2. Ibid, p, ids* 
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Darius has left us comparatively longer inscriptions 
on the Behistan and the Naqshe Rustam rocks. He 
repeatedly makes mention of Ahura-Mazda as the 
creator and protector of all. Thus : “ The almighty 
God Ahura-Mazda has created this earth, has created 
that heaven, has created man, has created the spirit 

or intelligence of man, has made Darius king 

“ By the grace of Ahura-Mazda I am king. 

Ahura-Mazda gave me the Kingdom. “ Ahura- 

Mazda helped me. By the grace of Ahura-Mazda 

my army defeated the army of my enemy 

“ All I have done, I have done through the 

grace of Ahura-Mazda ” Throughout the 

inscriptions engraved by the order of Darius Ahura- 
Mazda has been represented as the Maker of all 
things. But, on the other hand, no mention is made 
in the cuneiform texts of Angra-Mainyu, although 
occasions were not wanting for such mention. Nor 
are the Amesha-Spentas or the Yazatas of the Avesta 
alluded to. 

“ The ready and just suggestion is made,” says 
Dr. Lawrence H. Mills, “that the documents are 
exceedingly limited ; that many deities would not be 
named on so narrow a space, while the statements of 
Herodotus and his successors make it probable that 
the entire system of Zarathushtra was known in the 
near neighbourhood, and must have been very familiar 
to the persons who ordered the inscriptions to be cut. 
To this the necessary rejoinder might be made, that the 
familiarity of Darius with the later, or indeed with the 
original, Zarathushtrianism, if he was familiar with it» 
renders the absence of the name of Angra-Mainyu at 
least all the more striking. What more imperative 



HIS AGE. 


43 


call could there be for the use of that name than in 
denouncing the opponents whose overthrow forms 
the theme of the mighty writings?” 

When we consider that the later Achaemenians refer 
to Mithra and An^hita in their inscriptions, com- 
pared with which those of Darius are much more 
detailed and lengthy, the above-noted omissions of 
Darius become very significant. Besides, in a passage 
of the Behistan inscription Daritis boasts that “ the 
temples which Gaumata the Magian had destroyed, I 
rebuilt.” This anti-Magian turn is more clearly 
brought out by his “ general assassination of all the 
Magi that could be found, an event subsequently 
recorded by an annual festival called Magophonia or 
slaughter of the Magi.” 

From what we have seen above of the inscriptions 
it is quite clear that the faith of the earlier Achae- 
menians has in it nothing whatever of the distinctive 
Zarathushtrian characteristics of that of Kai Visht^sp. 
At least it could be boldly maintained by even the 
most timid — and just that much is sufficient for our 
present purpose — that there is a wide gulf to be crossed 
before going from the staunch unalloyed Zarathush- 
trian faith of Kava Vishtasp of Gfithic fame, with his 
ardent love for religion and heroic zeal in its support, 
to the polytheism of Cyrus, with his love of territory 
and religious flirtations, or to the vague pure theism 
of Darius with his political ambition and love of 
glory. Harlez, Geiger, Soderblom, Moulton, Weis- 
back agree that Cyrus and his successors were not 
followers of the Zarathushtrian religion. After 
rather a lengthy consideration of the question, we 



44 


ZARATHUSHTRA THE PROPHET. 


have come to the position where we cannot but 
conclude that the identification of Visht^sp with the 
Median or the early Achaemenian or Persian kings is 
quite impossible. 

Not less so is the identification of Visht^sp with 
Hystaspes. In the absence of any other data we 
must judge of his faith from that of his own son 
Darius or of his other kith and kin Cyrus and 
Cambyses with whom he lived on the best 
of terms. And as we have already seen, their 
form of faith is quite apart from that of 
Visht&sp. Then, as in the case of the Persian 
kings treated of before, there is difference in the 
native place and the family-name. And lastly, there 
is the important fact that Hystaspes was never a king 
exercising his own independent sway. From those 
passages in the inscriptions of Darius which trace 
their genealogies we come to the following conclu- 
sions : Achasmenes had founded the Persian monar- 
chy. His son Teispes took and annexed Anshan to 
his inherited kingdom of Persia. He had two sons, 
namely, Cyrus and Ariaramnes, between whom he 
divided his dominions, giving Anshan to Cyrus and 
Persia to Ariaramnes. Thus the descendants of 
Teispes began to reign ‘ in a double line.’ After the 
death of Cyrus, his son Cambyses, and after this son 
his grandson Cyrus, called Cyrus the Great, ascended 
live throne oi Anshan. Now, on the other side, it 
Persia Ariaramnes was succeeded hy his son Ars; 
mes. After Arsames Persia seems to have bet 
united by Cyrus the Great with his own kingdom 
Anshan. Now if Hystaspes, the son of Arsames, hi 
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reigned in Persia, Darius, the son of Hystaspes would 
have called himself the tenth King of Persia. Hut 
in his Behistan inscriptions Darius plainly says, 
“There are eight of my race who have been kings 
before me ; I am the ninth.” From this, it is quite 
evident that Hystaspes had never reigned before his 
son. “ On the other hand, Hystaspes is never given 
the title of king in the numerous inscriptions recording 
the genealogy of Dareios and his descendants on the 
walls of their palaces at the royal city of Persepolis. 
These two indications converge to the conclusion 
that Kyros the Great, before he overthrew the Median 
empire and started on his career of conquest, esta- 
blished himself as king of both Anshan and Persia, to 
the exclusion of Hystaspes, who would seem to have 
submitted with a good grace, since history shows him 
an honoured and trusted kinsman and councillor at 
the court of Kyros, and governor of an important 
province, Hyrcania. When the elder line became 
extinct in the person of Kambyses, the son of Kyros 
the Great, the nearest and natural claimant was 
Hystaspes, the representative of the younger line, 
but he appears to have been a singularly unambitious 
person, for we again find him passed by this time in 
favour of his son who reigns long and gloriously^ 
while he is content to command some of that son’s 
armies.’’‘ 

W e bave tbus failed to bud tbe King "Visbtasp of 
ibe Kve^ta. and. oi ont Yaldavt t.Tadvt\ons in "Western 
Iran as well as in Eastern Iran. History tells us that 
in Eastern Iran from 660 B. C. downwards there was 


1 Z. Rflgozin, “ Story of Media,” p. 288. 
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no powerful king who, like Vishtisp, could rule over 
a large empire extending from Kangdez on the north 
to Seist^n on the south, and who frequently fought 
with and vanquished the formidable Turanians. The 
Bactrians, the Hyrcanians and other nations of Eastern 
Iran of the period were not able even to maintain the 
independence of their own respective provinces and 
resist foreign invasions. Hence it was that they had 
become humble subjects of Cyaxares, Astyages, and 
after them of Cyrus and his successors. Can we 
believe that Vishtasp, Vohuman, Hhm&i, D^rdt and 
Darai-i-D^r^i reigned in one of the eastern provinces 
such as Bactria during the interval between 660 
(Jackson’s date) and 607 B. C., the year when Eastern 
Iran fell under the yoke of the Median monarch 
Cyaxares? The period of 53 years between 660 and 
607 would be only one-sixth of that assigned by the 
above quoted Pahlavi passages to the reigns of the 
five Kay^nian sovereigns. 

Our conclusion should, therefore, be that Vishtasp 
in whose reign we first hear of Zarathushtra and his 
religion, did not live and rule at the time referred to 
in the passages of the Bundahesh, the selections of 
Zadsparam and Ard^ VirM Nameh ; that the Pahlavi 
writers had no Avestan or historical accounts from 
which they could have got the true epoch of Vishtasp 
and Zarathushtra ; that they did not know this epoch 
even approximately ; and that they had no knowledge 
of the real rulers of Iran during the three hundred 
years which they mention in their works. All that 
we can say is that they, having known through the 
Avesta or from some other sources that Vishtfisp and 
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several kings of his dynasty had made themselves 
famous by their sovereignty over a large part of 
primitive Iran, and having also known that some 
mighty monarchs of Iran had governed over a large 
empire before the conquest of Alexander the Great, 
were misled into mistaking one for the other. And 
once we reject the traditional chronology, what 
grounds are at all left for the theories that assign to 
Vishtasp and therefore to his contemporary Zara- 
thushtra, a date so late as between the 6th or the 
7 th century B. C.? 

Tradition has disappointed us and we have no 
other independent and reliable direct evidence to 
help us. But as noticed at the very outset, the 
Avesta itself will come to our aid. Let us take the 
very language of the Gathas. “The clearest evidence 
of the extreme age of the language of the GS-th^s,” says 
Dr. Karl F. Geldner, “is its striking resemblance to the 
oldest Sanskrit, the language of the Vedic poems. The 
GS,tha language (much more than the later Zend) and 
the language of the Vedas have a close resemblance, 
exceeding that of any two Romanic languages ; they 
seem more than two dialects of one tongue. Whole 
strophes of the Gftthas can be turned into good old 
Sanskrit by the application of certain phonetic laws.” 

The same inference is drawn by all the learned 
scholars who have made a comparative study of the 
Gathic dialect and the oldest Sanskrit of the Vedas. 
And since the Gothic dialect and the oldest Sanskrit 
of the Vedas have proceeded from one and the same 
language, that is, the common language spoken by 
the Irano- Aryans and the Indo- Aryans before their 
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separation, and since the two branches are so much 
alike, it is not at all groundless to believe that the 
Gfithfts and the Vedas, in the composition of which 
they were respectively used, had been composed in 
almost the same age. Now, it has been generally 
admitted that no later date can be assigned to the 
Vedas than the tenth century before Christ, Should 
we not assign the same age to the composition of 
the Gathas and to their composer Zarathushtra ? 

The question naturally arises : whether we have 
any trustworthy data of later times which will help 
us to work our way back to the period of the G^th^s. 
Yes, briefly stated they are as follows. Herodotus 
describes the later fully-developed form of Zara- 
thushtrianism as being the settled religion of Media 
by the 7th century B. C. But Media had the religion 
imported by the Athravans from Eastern Iran, which 
puts its introduction at about half a century further 
back. Before the Athravans entered Western 
Iran, they had already grown into a powerful and 
active class in the east ; and this will require putting 
back more than two centuries in order to arrive at 
the first promulgation of his new doctrines by the 
prophet himself. 

That from the fifth century downwards all the 
famous classical writers such as Herodotus, Demo- 
critus, Plato, Aristotle, Eudoxus, Dino, Plutarch, 
Hermodorus, Hermippus, Theopompus, Pliny, Strabo, 
etc., were well acquainted with the Avestan system, 
is a fact which none can deny. Their works bear 
testimony to their knowledge of Zarathushtra and 
his doctrines. They tell us of Ahura-Mazda and 
Angra-Mainyu, the Amesha-Spentas, the doctrine of 
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ihe Resurrection, the Yazatas Mithra, Anahita etc. 
Herodotus even describes minute features of Zara- 
thushtrianism ; as, for example, “ the description of 
the sacrifice at which a Magus standing near sings 
the theogony, which points to sacrificial prayers, such 
as the Yasna and the Yashts ; . . . . The stress laid on 
the begetting of children, on veracity and freedom 
from debts ; the religious observance done to the 
rivers, and the prohibition against making water in 
them or in the presence of another person ; the inter- 
dict against the burning of corpses (Bk. III. i6) ; . . . . 
the necessity of exposing the corpses that they maybe 
eaten by dogs or birds . . . According to this 
great historian as well as all other Greek writers, the 
Magi were the priests of Western Iran who performed 
all the religious functions amongst the Medes. They 
were the keepers and propagators of the Avestan 
religion and the celebrants of all its rites and 
ceremonies. 

It is well known that Herodotus lived between 
484-420 B. C. and has left to us the history of the 
Medes and the Persians for more than 200 years 
before his life-time. He recognises the fully deve- 
loped Avestan system as having been established at 
least in Media. If any religious revolution or change 
had taken place even two hundred years before his 
life-time, he would surely have known it and noted 
it as such in his account of the religion of the M edes. 
But as we find no mention of any such event having 
taken place, it is well-nigh certain that the Avestan 


I Windischmann, ** Zoroastrische Dastoor Darab P. Saniana. 
Studien/* translated from German by 
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religion as found in the Yasna as well as in the 
Vendldad and the Yashts had taken firm root in 
Media at least about 700 B. C. 

Now comes the question whether the religion 
arose and developed amongst the Medes themselves. 
This must be answered in the negative. In Chapter I. 
we have sufficiently shown that the Avestan nation 
and the Avestan religion rose in Eastern Iran. 
Almost all the Avestan places whose positions could 
be determined, belong to Eastern Iran. Even the 
two districts named in Vendidad I., Ragha and 
Varena, do not lie in Media but about the frontier 
line between Media and Eastern Iran. If, then, the 
Yashts and the Vendidad had been composed in 
Media in the latter half of the 7th century B. C., most 
of the places of Media must have been mentioned. 
Apart from other places in Media, even such an im- 
portant place as Ecbatana, the famous capital city of 
the Median rulers Cyaxares and Astyages, is absent 
from the Avestan books. On the other hand, in the 
Vendidad list of the Avestan districts, the eastern 
city of Bakhdhi (Balkh) is represented as a powerful 
seat of Government.* 

Then again, according to history, the Medes were 
divided into six tribes, one of which was of the Magi, 
the priests. If the compilation of the Avestan books 
had taken place among the Medes, “ Magi,” the title 
of the Median priesthood, should have occurred in 
them. There is but one passage where occurs the 
term “ magutbish but as Dr. W. Geiger observes, 
it seems quite possible that it bears a purely generic 


I Vend, i. 7. 
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meaning.^ In all other passages of the Yashts and 
the Vendidad — and these are many — where the priests 
are spoken of, they are called “Athravan.” “ Athra- 
van,” says Dr. W. Geiger, “admits of a direct con- 
nection with the Vedic civilisation. In the Rig-veda 
too, we find the word Athravan used to mean ‘ a fire- 
priest,’ as well as the name of a mythical character, 
the Prometheus of the Indians, who brings down fire 
from heaven and is thus the prototype of all fire- 
priests on earth. The title Athravan may, conse- 
quently, be traced to the remote Aryan period.”* 

The absence of western places and the western 
term “ Magi ” leads us to believe firmly that the 
Yasna, the Vendidad and the Yashts were composed in 
Eastern Iran, and that the religion represented in 
them had arisen and spread there, before it penetrated 
into Media, where the name Athravan was absorbed 
and substituted by Maghu (magian, plu. magi). 

The Avestan books further bear testimony to the 
fact that the Athravans formed a very diligent and 
influential class of priests, who copiously commented) 
minutely expounded and widely propagated the 
Avestan doctrine and ritual. Now, for the rise of 
such a class, for its separation from other orders, for 
its acquisition of great power and influence, for the 
immense work which it did after its formation and 
attainment of power, undoubtedly a very long period 
of time must be allowed.^ If then we believe that 
the Avestan system found its way from Eastern Iran 

I Dr. W, Geiger, “ Civilisation of P, Sanjana, vol. ii. p, 149. 
the Eastern Iranians in Ancient 2 Ibid. p. 150. 

Times, ” translated by Darab Dastoor 3 See Max Duncker, vol. v. 
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into Media in the second part of the 7th century B.C.» 
it is not unreasonable to suppose that the sacer- 
dotal order of the Athravans began to form itself 
about the 9th century before Christ. Taking into 
consideration the period of time which must elapse 
between the birth of Zarathushtra and the beginning 
of the formation of the priesthood, we cannot put the 
former later than the loth century B,C. 

Thus, from all this internal and external evidence 
we are led to place the birth of Zarathushtra at about 
the lOth century before the Christian era.^ It is, of 
course, impossible to fix it precisely. And no wonder, 
if the exact date of such great historic personages like 
Hermodorus and Hermippus, who seem to have lived 
in comparatively recent times, that is, in the 3rd 
century B.C., is unknown. 

HIS NATIVE PLACE. 

The question of Zarathushtra’s birth-place is not 
less difficult 10 solve than that of his age. The main 
points bearing on this subject have been already 
discussed in the first chapter. We have shown there 
that the river Dareja, with Pourushaspa’s house, was 
situated in Airyana-va^ja north of Eastern Iran, and 
that Airyana-vadja was the country where Zarathush- 
tra was born and brought up and had preached and 
promulgated his religion. The Avesta has nothing 
even to suggest that Ragha or any other portion of 
Media was the native place of our Prophet. No- 


I In conversation with the writer, bach (of Leipsic), Dr. Buck (of Cbica- 
the Avestan scholars Dr, Mills (of Ox- go), Dr. Fiihrer (of Basel), expressed 
ford), Dr, Geiger (of Erlangan), Dr. their opinion in favour of this conclu- 
Bartholomse (of Geissan), Dr, Weis- sion. 
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where is Ragha spoken of in connection with Zara- 
thushtra the Prophet as is Airyana-vafija. In the 
first chapter of the Vendidid it is stated that Ragha 
contained three races or tribes, and that a good deal 
of unbelief was prevalent in the city. The first part 
of the statement proves nothing ; from the second 
part we can only infer that Zarathushtrianism was not 
established in Ragha. In both these parts, at any rate, 
we find no allusion to Zarathushtra having been born 
there. In Yasna XIX. i8, which mentions Ragha, the 
term Zarathushtra is used merely as a title denoting a 
spiritual head. The only legitimate inference about 
Ragha is that to its spiritual head greater importance 
was attached than to the spiritual heads of all other 
districts. In the latter the Zarathushtra stood only 
at the head of spiritual affairs and the chief of .the 
province at the head of temporal affairs ; but in 
Ragha the Zarathushtra was considered both as the 
highest spiritual as well as political authority. In 
the Avestan literature Zarathushtra, our Prophet, has 
been nowhere shown as having exercised any sort o£ 
political authority. 

Turning to our traditions, we observe that the 
earlier Pahlavi work Mainyu-i-Khrat seems to locate 
Airyana-vadja, the native place of Zarathushtra, in 
Eastern Iran. But the authors of the Bundahesh 
and the selections of Z&dsparam place it in AtropS- 
tak&n (Adarbaijan), the province on the north-west 
of Media. The mistake can be easily explained. It 
is most probable that the two authors of the later 
period, having known through the abovementioned 
Yasna passage that Ragha had been once recognised 
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as the headquarters of the ecclesiastical authority, and 
having known also that the province of Adarbaijan 
had been famous for its sacred fire-altars from ancient 
times and that Adarbaijan and Ragba had been held 
in great importance by the S^ssdnian Kings under 
whom Zarathushtrianism flourished most, could not 

A 

resist the temptation of identifying Atr6p&tak^n or 
Adarbaijan with Airyana-vaeja and considering it as 
the cradle of our Prophet and of his religion. In 
fact, we find no grounds in the Avesta, in the tradi- 
tion or in the classics, to support the opinion that 
Zarathushtra was a Median by birth. Most of the 
classical writers who speak of him, represent him 
as a Bactrian. 

HIS BIRTH AND PARENTAGE. 

Whatever was the age and the place in which our 
Prophet lived, that which concerns us most and may 
most profitably engage our attention, is his life, his 
character and his works ; to meditate upon them should 
be the principal employment of our mind. Little as 
our original Scripture tells us concerning him, it 
affords us enough for many an important lesson. 

There are some human lives which are like poems. 
They are the most worthy and beautiful lives, which 
by their worthiness kindle respect and venera- 
tion and by their beauty touch the imagination with 
that peculiar pleasure which noble poetry gives by the 
expression of the beautiful. Such a life, at its 
highest range, was the life of Zarathushtra. It was 
indeed the grandest life, the most glorious life that 
was spent to establish the kingdom of good, to 
establish the Kingdom of God on earth. It was the 
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greatest spiritual force that started an influence which 
could never cease. 

Zarathushtra was born of a very noble family. It 
was not the season of sharp blast, of bitter cold and 
frost when he was born. But it was the season when 
the whole universe was rejoicing ; the sun, the moon> 
and the stars were shining bright ; the earth was 
glowing with light ; the waters were beautifully 
flowing in streams ; and the trees and plants were 
growing and blooming in orchards and fields.^ Such 
was the season that Ahura- Mazda chose for the 
nativity of Zarathushtra with a view to show that he 
was to bring high hopes and the most elevating 
influence to the animate as well as the inanimate 
creation. 

He was the son of Pourushaspa* and Dughd6v5.* 
How matchless must have been the sanctity of the 
Prophet’s parents under whose guardian influence and 
loving care he passed the impressionable periods of 
boyhood and youth. We must credit them with high 
intellectual powers, if we may judge the tree by the 
fruit thereof. Parental teaching and example have 
their echo in the character of descendants. Of 
course, there are exceptions. As in the natural world, 
so also in the moral and spiritual world, there is a 
distorted echo or no echo, owing to certain causes. 
But the general rule is that the character of children 
is the echo of the character of their parents. Now 
we know with certainty that Zarathushtra was the 
most transporting and triumphant character, so Pou- 

1 Yt. xiii. 90-93. 3 Saddar xl, 4, Hadokht Nask 

2 Ys. ix. 13 ; Vend, xix. 6, etc. fragments. 
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56 


ZARATHVSHTRA THE PROPHET. 


ru^haspa and Dughddva must have been most devout 
and consecreated parents. 

HIS LIFE AND CHARACTER. 

Zarathushtra was strong in body as well as in 
mind. * His incessant toil, his inexhaustible energy 
and boundless power of endurance, betokened a 
healthy and robust constitution.^ He was blessed 
with external charms as with internal beauty. His 
pure spirit, permeated by an abundance of heav^enly 
light, inhabited a body of surpassing fairness.^ 

From his youth he gave his mind to the study of 
metaphysical questions and to the endeavour to pro- 
mote the physical and moral well-being of his fellow- 
men. But unbounded as was his spirit of philosophic 
inquiry, he did not allow it to shut him olF from 
fulfilling his duty of contributing to his society and to 
his country his own quota of sons and daughters 
brought up in the path of holiness. The Avesta 
makes mention of his blest wife Hvovi,'* his three 
sons ® Isatv&stra, Urvatatnar, Hvarechithra, and his 
three daughters ® Freni, Thriti and Pouruchista. The 
last mentioned was married to Jam5sp. In Yasna LI 1 1 . 4 
we find her expressing the lofty sentiments of a 
virtuous and loving wife. 

Zarathushtra’s intellectual powers were undoubt- 
edly unique.’ His religious system gives ample and 
clear proofs of his broad intellect and his unsurpassed 
capacity for original thought. The profound teach- 
ings he has given us, are marked with many feature® 
of supreme wisdom. 

1 Yt. xvii. 22. 4 Yt. xiii. 139. 

2 Ys. xxix. 2 . : gaodayo thwakhsho ; 5 Yt. xiii, 98. 

xxix. 6. 6 Yt. xiii. 139. 

3 Yt. xvii. 22, 7 Yt. xiii. 152 hitiim hudha^temem. 
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He was the greatest and holiest of poets of his age. 
Such of his fragmentary sermons as we possess, are in 
verse. They have some of the most important ele- 
ments of beautiful poetry. They are simple, sensuous 
and passionate. They represent the moral majesty 
and the exquisiteness of their author’s character. We 
read in Yasna XLV. i and 5 : “Yea, I will speak forth ; 
hear ye all, listen ; ye who have come from afar and 
from near, seeking. Ponder ye all carefully. Not for 
a second time shall the evil teacher destroy life .... 
yea, I will declare that which the most bountiful 
One ( Ahura-Mazda ) has told me ; that word which 
will bring men (much needed) help and comfort. 
Unto those who to me will listen and pay obedient 
attention, therein will come health and immortality, 
and through clean-minded actions Ahura-Mazda 
Himself.” 

How simple are these words of Zarathushtra ! How 
passionate, how intense and pathetic is the e.xpression 
of the deep spiritual want of man ! Zarathushtra was 
undoubtedly simple and passionate. How else could 
he affect and stir the hearts of those around him ! 
How could he thrill and inspire men like King 
Vishtasp, Maidhyo-maongha, Frashaostra, JamSsp 
and others to go forth and preach his doctrines ! He 
spoke the language of the common human heart with 
heavenly fervour. He taught truths and principles of 
life by passionately expressing them in simple words 
and actions, thus making them the common property 
of the high and the low, of the learned as well as the 
unlearned. 

Another most important element of his character is 
his sensuousness, that is, his sensitiveness or the 
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power of receiving impressions from nature and man. 
He had not only the power of receiving continually 
and vividly impressions through the senses but also 
had the power of employing his own imagination or 
intellect on the impressions so received. It does not 
seem wrong to say that both of these powers, which 
belong to the poetic nature, were in him in a very 
high degree, and made him the possessor of vital crea- 
tive forces and the source of new sublime thoughts 
and principles. 

That he was intensely sensitive to nature, is evident 
from the following facts. He frequently went alone 
to the banks of the river Daitya and prayed there, ‘ 
opening his mind to the strange sights and sounds 
through which “the grand voice of nature speaks of 
God to the soul in a manner that books cannot speak.” 
From Yasna XXXI. 7, XLIV. 3, 4, and 5, we clearly 
see that Zarathushtra watched and observed the 
heavenly bodies, the sun, the moon and stars, their 
regular mighty movements, their glorious light, the 
dawn, noon and night ; he watched and observed the 
storm clouds, the earth, the waters, the trees and 
plants. He received impressions from these natural 
phenomena, not passively, but worked upon them with 
his own mind and carried them to the spiritual world. 
He went far below the surface of these objects and 
found in their being and growth, in their beauty and 
order, in their wholesome influences and effects, the 
evidence of the wisdom, beneficence and power of the 
Supreme Being, Ahura-Mazda. 

Not less sensitive was he to human nature. He 


1 Yt. 104; Yt. ix. 25; Yt. 2yii.45. 
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was sensible to the noble conduct of Vishtasp, Hutaosa, 
Maidhy6-m5ongha, Frashaostra and jamasp. * He 
rejoiced in their truth and righteousness. He felt 
inspired by their courage and heroism. He thrilled 
with compassion for the sorrows of the husbandmen 
and herdsmen who were suffering from the ravages of 
the rough-handed despoilers who came from the north 
and carried away their cattle and harvests.* He 
readily offered himself to be their spiritual guide and 
deliverer and to assuage their griefs and remove their 
miseries. He at once entered upon the most respon- 
sible office of spiritual chieftainship to which he was 
appointed by Ahura-Mazda.* He soon engaged him- 
self in earnest prayers to Ahura-Mazda that He might 
enable him to put back the fury of the tormenting 
plunderers ; that He might bestow spiritual gifts upon 
those who, owing to misfortunes, stood most in need of 
religious support and consolation.'’ When the afflicted 
farmers and cattle breeders lifted up their mournful 
cries and complaints, and in despair doubted the pro- 
priety of their occupation, he confirmed and protected 
their good practices by instructing them in the 
advantages of the settled life they were pursuing.® 
Zarathushtra fully deserves the title of the First Tiller 
of Land given to him by the author of the Farvardin 
Yasht.® He was the first and foremost of men to 
perceive that the plough was the noblest and the most 
powerful of arms against all sorts of confusion and 
disorder. 

1 Ys. 3un»iii. 9; xlvi. 14-17; xHx. 4 Ys. xxvui. 2, 3, 4, 7, 9 ; Ys. 

Yt. ix. 25 ; Yt. xvii. 45. 8 and 9 ; xxix. 10 and li ; xlvi. 14 ; xlix. 

Ys.U. 16-19; Yt.v. 104 ; 8; etc. 

2 Ys. xxix. I, etc. 5 Ys. xxix. i and 2, 4, 5 and 6 ; etc. 

3 Ys. xxix. 2 and 6. 6 Yt. xiii. 88. 
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Thus we have seen that Zarathushtra received feel- 
ings which realised themselves in practical sym- 
pathy. He received feelings and feelings he gave 
back in return. He gave back sincere love and prac- 
tical sympathy. He also received, as we have already 
mentioned, the teachings of nature. So very humble 
was he. Although he held the highest position that 
ever fell to the lot of men, although he was the most 
gifted and the most exalted of all creatures, * he was 
never wanting in humility which is the fundamental 
condition, the only way to reach truth.^ He never 
made false pretences. He never claimed to do any- 
thing beyond man’s reason or comprehension. He 
never claimed to be God or to possess His powers. 
He always declared himself to be in constant need of 
Ahura-Mazda.^ He always believed and represented 
himself as His humble servant and acted as such.'* 

Singularly gifted was Zarathushtra with moral and 
spiritual powers as with intellectual. His soul was 
in full sympathy with Asha, the Divine Order.® How 
ardent were his prayers to Ahura-Mazda !® With 
what zeal and fervour did he not yearn after the 
heavenly light!’ He continually engaged himself in 
developing and perfecting his character. As he made 
fresh and fresh advances in holiness, he obtained 
more and more graces from Ahura-Mazda till he 
acquired that supreme spiritual light, that high degree 
of perfection, which he so earnestly sought for.® 

1 Ys. xxix, 6 and 8; Yt. viii. 6 Ys. xxviii. xxix. loand ii; xlvi* 

44; etc. 1-3, etc. 

2 Ys. xxxiii. 14, 7 Ibid. 

3 Ys, xxix. II ; xlvi. 2 and 3, etc. 8 Ys. liii. i i vahishta ishtis grSvi 

4 Ys. xxxiii 14; xlvi. 2 and 3, etc. Zarathusht rahe. Yt, xiii. 91 and 

5 Ys. xxix. 6. etc. 1 52 ; Yt. xix. 79, 
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Truly says the Zamyad Yasht : “ He was holiest in 
holiness ; he thought according to the Law ; he spoke 
according to the law ; he acted according to the Law.”^ 
Through this righteousness he was admitted to the 
highest sphere of thought and the deepest survey of the 
spiritual world. His pious reflections and deep medita- 
tions on the Creator, Ahura-Mazda, Vohuman (the 
Divine Benevolence), Asha-vahishta (the Divine Or- 
der), Khshathra-vairya (the Sovereign Power) and 
Spenta-armaiti ( the Bountiful Piety), revealed to his 
sanctified mind Ahura-Mazda's Nature, His Will and 
His Law according to which His creatures should 
live.^ Through excessive joy and gratitude he ex- 
claims in Yasna XLV. 8: “I see clearly through my 
righteousness Him who is Ahura-Mazda, the Lord of 
good thought, of good word and of good deed.” 

Having thus prepared himself for the sublimest 
purpose of his life, Zarathushtra launched himself into 
the tumult of the world. For he was not a mere 
recluse, meditative and inactive. In him we have 
the life of activity and the life of contemplation com- 
bined. He furnishes us the convincing proof that the 
highest spiritual life is in natural alliance with the 
greatest active service to man. He was one with the 
will of Ahura-Mazda and exerted to the utmost of 
his ability for the good of his fellow-men.^ 

The holiest man found in the world around him 
false beliefs and evil practices.'' He saw men in a 
miserable condition of life.® Since he intensely loved 

1 Yt. xix. 79; Yt. xiii. 88-92. 3 Ys, xxviii. 2 and 7 ; Ys. xlvi. 18 ; 

2 xxviii. 3 et seq ; xix. 1 1 ; Yt. etc. 

xiiiy 88-92 : Vend, xtx, 9»I3. 4 Ys. xliv, 30 ; xlix. i et seq. etc. 

5 xxviii. 7 ; Ys. xxix, I et sJmj. etc. 
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them, an ardent desire was created in his bosom to 
raise and bless them.^ 

What a stupendous task he undertook ! He was 
to be the greatest prophetic teacher and the greatest 
reformer of the human kind.* He was to be the 
greatest represser of their deep-rooted false religious 
notions and the sternest rebuker of their vices.* He 
was to enlighten them and make them do his own 
will which was the will of their Creator Ahura-Mazda.'' 
He earnestly desired to see them the highest in virtue 
and the richest in spirit. 

At first the people around him thought the task 
impossible and hopeless. They only hurled ridicule 
at him and said : “ How can this pusillanimous being 
save us?”* His own kinsmen and servants deserted 
him.® The Kavis and the Karapans denounced him. 
Angra-Mainyu tempted him with vast possessions and 
offered him immense earthly goods, if he renounced 
the good DaSna.’ But in spite of all this Zarathush- 
tra did not shrink or waver from his long-cherished 
virtuous design.® He would not renounce the good 
religion even though they should tear away his soul 
from his body.® He would not renounce it either for 
his body or his life.^° He chose to suffer rather than 
disobey the bidding of his conscience which was the 
bidding of his Divine Master. He was intent upon 
sacrificing everything in the cause of Righteousness.” 
He fearlessly announced his new religion before King 

1 Ys. xxviii. 2 ; xxix, lo and li. 7 Vend, xix, 6. 

2 Ys. xxix. 2 and 3, 6-8 ; etc. 8 Vend. xix. 4-7 ; Ys. xlvi. i8. 

3 Ibid ; Vend. xix. 4 and 5. 9 Vend. xix. 7. 

4 Ys. xlvi. 13-15, 18 and 19 ; etc. lo Ibid. 

5 Ys. xxix. 9. n Vend. xix. 7. 

6 Ys. xlvi. I and 2. 
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Vishtasp and his subjects. The open declaration of 
the principles which he formulated, made enemies of 
his hearers and irritated a large section of them into 
strong and violent opposition.^ What frequent con- 
flicts did he not sustain with his enemies ! * What 
long and heavy temptations did his unwearied per- 
severance not overcome.^ With what intrepidity 
and resolution did he not defend truth ! * With 
what unbroken constancy did he not bear persecu- 
tion ! ® 

Neither difficulties nor sufferings perplexed Zara- 
thushtra. He boldly and firmly pursued the work of 
our happiness.® Amidst all his struggles and reverses 
no feeling of utter despondency was ever generated 
in his bosom.'' He kept praying to Ahura-Mazda and 
retained unbounded and unshaken confidence in him.® 
He never lost conviction of His goodness or right- 
eousness. He never charged him with injustice for 
the sorrows and afflictions which befell him. He 
ascribed them all to the wickedness of his enemies.” 

Under all these severe trials and troubles Zara- 
thushtra proved himself an ideal warrior.^ He fought 
with the hosts of evil. He fought for truth, fought 
for God, fought against trouble, fought against temp- 
tation, fought against sin and at last won a glorious 
victory.” This sublime purpose he accomplished by 
his persuasive teachings backed up by his actually 

1 Ys. xliv. 13, I4, and 20. 7 Ibid. 

2 Vend, xix, 4-8 ; etc. 8 Ibid. 

3 Ibid. 9 Ys. xlvi. 4 and i8. 

4 Ys.xlvi. 4, 18-19 5 Vend. xix. 4-8. 10 Yt. xiii, 88. 

5 Ys. xlvi, I and 2, 18. ii Ys. xlv. lls. (4 and 5); Ys. liii 

6 Ys. xxix. 10 and ii ; Ys. xlvi. 1-3; i, 1 . (l). 

Vend. xix. 4, 5, ii and 12. 
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practising the general principles of conduct that he 
inculcated. The purity of his moral conduct, the purity 
which, as we saw above, had been subject to the 
storm, which had known temptation and subdued it, 
which had known trouble and overcome it, the purity 
which had been thus so tried, so victorious and conse- 
quently so beautiful, bore down all opposition. Men 
who had in the beginning opposed and insulted him, 
now became enthusiastic and zealous admirers of the 
beauty of this purity and the glory of moral victory 
which they saw in it. They gradually understood his 
doctrines, and having been convinced of their far- 
reaching truth and excellence, accepted and adopted 
them. 

The foremost of those who became disciples of our 
Prophet, were Maidhyo-mstongha, Vishtasp, Frashaos- 
tra, JA,m&sp and others.^ These became his select 
pupils. To these devoted friends and followers he 
was as bounteous as his Divine Teacher was towards 
him.^ He gave .them freely out of the spiritual 
treasures he had stored up by his rigid piety and deep 
thinking.^ He breathed into them intense love for 
man and God, elevated their entire aspirations and 
lifted them up to his own high standard of energetic 
activity These manly and noble characters so tho- 
roughly imbibed their Teacher’s spirit that they did 
not rest content with merely learning for themselves 
and practising what he had taught them. They 
engaged wholeheartedly in spreading among those 
around them the blessings that they themselves had 

X Ys. xxviii, 7-p ; Ys. xlvi, 14-17 ; 2 Ibid. 

Ys, xlix, 8 ; Ys. li, 15-18;; Ys. Ixxi. 3 Ibid. 

I and 2 ; Yt. xxiv. 10-13 ; etc. 4 Ys. xlvi. 16 ; xlix. 8-9 ; li. iG-iS. 
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received and with God’s help soon succeeded in their 
noble selfless undertaking. 

What a glorious victory was that which Zarathush- 
tra won for humanity. We may say and say justly 
that the victory of Zarathushtra laid the foundation of 
the material and moral welfare of mankind. It has 
directly or indirectly played the most important part 
in the world’s civilization. It has greatly influenced 
the wholesome development of the Jewish, Christian 
and Mohammadan religions.* Zarathushtra was “the 
most victorious in victory, the most glorious in glory 
and the most worthy of glorification and propitiation 
amongst all beings.”* 

Who more obedient and grateful to His Creator," 
more true to his principles and more independent of 
the world’s temptation ? Who more brave and cour- 
ageous under the most adverse circumstances, more 
firm and steadfast in the path of duty and more 
zealous for the furtherance of a righteous cause ?* Who 
more humble, who more devoted, Who more loving 
than our Prophet Zarathushtra ? He was the source of 
spiritual light, joy and happiness. Verily does he 
teach by his example and precept that personal 
efforts, personal reformation and personal purity are 
the only means for the attainment of the highest aim 
of life, for the fulfilment of the duty to God and to 
man. What truer key can we have of his life and 
character than the following words of his in which he 
exhorts his disciples to continue in the most righteous 


1 Ys. liii, 2 ; etc. 

2 The following and the last chap- 
ters of the present volume. 


3 .Yt. xiii, 152; Yt. xix, 79. 

4 Ys. xxxiii, 14. 

5 Yt. xvii, 19 and 20. 
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course : “ O thou Frashaostra Hvogva ! go with 
those helpers whom we have chosen for (the world’s) 
salvation, go there where Armaiti (Purity) is in 
complete harmony with Asha (the Divine Order), go 
where exists the longed-for Kingdom of Vohuman 
(Good Mind), go there where dwells Ahura-Mazda in 
His most chosen abode.’ 


I Ys, xlvi. i6. 



CHAPTER III. 


A QLANGE AT THE HISTORY OF IRAN. 

POLITICAL HISTORY-RELIGIOUS HISTORY-THE AVESTAN RECORDS- 
YASNA-VISPERED-VENDIDAD-KHORDEH AVESTA. 


The principal aim of this chapter is to cast a hasty 
glance at the history of ancient Iran, touching chiefly 
upon those portions of it that bear on the many 
vicissitudes of the Zarathushtrian religion during its 
first two thousand years. We shall therefore confine 
ourselves to only such references as have an interest 
for us as Zarathushtrians. 

POLITICAL HISTORY. 

We are at the outset hampered by the fact that in 
connection with the history of the ages before the 
first appearance of the Zarathushtrian religion and of 
a few centuries after, our sources of reliable informa- 
tion are exceedingly limited. Whatever little we 
know of the ages, we certainly owe to the Avesta, 
which stands nearest to the times and must therefore 
command our confidence. As seen in the first 
chapter, it tells us of the social and political divisions 
of the people of Eastern Iran and of the kings that 
ruled over them. It tells us that two dynasties had 
reigned during the above-mentioned ages. The 
kings of the first dynasty were called Paradh^tas 
'(later Peshdidians) from Av. para=before, primi- 
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tive or first, and dh&ta=d&ta=dad=law. They were 
so called because they were believed to have been the 
first and foremost in establishing sound rules of justice 
and government. Haashyangha (Hushang), Takhma- 
urupa (Tahmurasp), Yima (Jamshid), Thra^taona 
(Faridoon),'Manuschithra (Minochehr), and Keres^spa 
were the most mighty and most renowned Peshdfi.dians. 

The race of rulers that succeeded the Peshd^dians, 
was known as Kayanian. The founder of this dynasty 
was Kavi KavSta (KobM). His successors were Kavi 
Aipivanhu, Kavi Usa (K&us), Kavi Arshan, Kavi 
Pisinah, Kavi Byarshan. SyS.varshto (SyS.vakhsh), 
the son of Kavi Usa, was put to death by the 
order of the wicked Turanian King Frangrasyan 
(Afrasy&b). Sy&varshS,n’s son, Kavi Husrava (Khhs- 
r6) who succeeded to the throne of Iran, defeated and 
killed the tyrant Frangrasyan, and thus avenged 
the murder of his father. He also fought against his 
mighty foe AurvasS,ra and defeated him and united 
the Aryan nations. Visht&sp, the son of Aurvataspa 
(Lopr&sp) was another most famous Kay&nian king. 
As shown in the preceding chapter, he must have 
flourished about the loth century B.C. He was the 
first king of Iran who adopted the religion of Zara- 
thushtra and established it in his dominions. He 
carried on wars with the Turanians with great success. 
With the aid of his brother Zairivairi he vanquished 
his bitter foes Tathravant, Peshana, the fiendish 
Arejataspa (Arjasp), Peshdchingha, Hum^yaka and 
others. 

Of all these aforesaid Peshdl-dian and Kayanian 
kings we have but scattered and disappointingly brief 
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notices in the Yashts, where we find only their names 
and slight allusions to their martial exploits and to 
the scenes of the battles they fought with their 
Turanian enemies. We also find the names of the 
places, rivers, lakes and mountains where they sent 
up their prayers and presented their offerings to the 
Supreme Being, Ahura-Mazda, They are all said to 
have been holy, brave and victorious, and wise and 
happy in their wishes. The royal Glory (qarenb) 
clove unto them all. They possessed an immense 
treasure. They possessed hundreds, thousands and 
tens of thousands of horses, oxen and sheep. They 
sat on golden thrones under golden canopies. They 
had the strongest desire for the throne of authority 
and the sceptre of command. They wanted to make 
the law, to govern men and command their obedience 
so that they might be only the more instrumental in 
destroying the evil and building up the good on this 
our globe. 

However, we do not entirely lack a detailed account 
of the above-mentioned monarchs and their incessant 
wars with the Turanians. It has been furnished by 
the Shah Nameh of Firdousi, the greatest poet of the 
lOth century of the Christian era. This famous work 
gives us a wealth of details, with, of course, much of 
poetical embellishments. 

From the Avesta we cannot definitely say anything 
as to the period immediately following Vishtfisp’s 
reign ; but we might well surmise that the KaySnian 
dynasty continued for some period after which the 
kingdom broke up into small principalities under 
petty chiefs, The Avesta is silent hence, and for our 
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knowledge of the times from about the eighth century 
downwards we have to draw upon the inscriptions, 
coins, medals, seals, gems, etc., and the accounts 
given by the Pahlavi, Persian, Classical, Byzantine, 
Armenian, Arab, Syriac, Jewish and other writers.^ 

From these we learn that during the first half of 
the eighth century B. C. the Assyrians gradually 
established their supremacy over the whole of the 
Iranian plateau. After an interval the Medes began 
attempts at shaking off the Assyrian yoke, and in 
647 B.C. Phraortes succeeded in founding an 
independent Median kingdom. His talented son 
Cyaxares actually conquered Nineveh, the capital of 
Assyria, and extended his rule over the Bactrians, 
Hyrcanians, and other nations of Eastern Iran. His 
successor Astyages turned out an indolent and 
tyrannous ruler ; and the Median supremacy passed 
into the hands of the Persians under Cyrus, the 
Achaemenian, who had till then been ruling in 
Anshan and Persia. Cyrus even extended his newly- 
founded empire to Babylon, Lydia, Asia Minor, etc., 
and thus began the great Persian Empire. 

Under Cyrus ( 559-529 B.C. ) Persia rose to high 
power and greatness. His son Cambyses ( 529-522 
B. C.) added Egypt to the Persian dominions. Under 
Darius (521-485 B.C.) Persia extended its rule east- 
ward as far as the Indus and westward in Europe. 
Darius was a great administrator and statesman. He 
had an unrivalled genius for organising and founding 
states. His empire was the vastest that has ever 


I I do not claim to draw my mate- from the writings of experts, 
rials directly from these .sources but 
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appeared in Asia. He divided it into twenty satra- 
pies or provinces and entrusted the government of 
each to a Satrap or Governor. In short, he placed it 
on a sound and firm footing ; and his successors kept 
it up for nearly two centuries, certainly a very long 
period considering the diversity of racial elements, of 
religions and languages in different provinces. 

The Achaemenians were pre-eminent in peace and 
war. Of their majesty and grandeur we can form 
some idea from the magnificent ruins of Persepolis. 
From the inscriptions we learn that during their 
period, the king was considered the representative of 
the Divinity on earth, and as such entitled to hold 
absolute power, to call for absolute submission and 
to receive the highest honour and veneration from his 
subjects. They were undoubtedly Mazdayasnians ; 
but they were very tolerant with their subjects of 
other faiths. They never hurt their religious feelings 
but treated them always with friendly consideration. 
Cyrus liberated the Jews from their captivity at 
Babylon. Darius allowed them to rebuild their 
temples. 

The most notable events in the Achaemenian era are 
the great wars between Persia and Greece. It is 
specially these wars that make the external history of 
the Achaemenian sovereinty so highly interesting. 
It was chiefly due to them that the Achaemenian rule 
became extinct. Gobineau, one of the historians of 
ancient Iran, expresses his great regret at the 
triumph of Miltiades over the Persians in the battle 
of Marathon in 490 B.C. He believes that the 
world and human progress and civilisation generally 
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would have benefited by the victory of the Persians 
over the Greeks. In 331 B.C. Alexander the Great 
attacked the immense empire of Persia and defeated 
the last Achaemenian, Darius III., at. Arbela. The 
latter fled from place to place till at last hewasseized, 
mortally wounded and put to death by his own satrap 
and other conspirators. Thus the whole of the 
Persian empire fell into the hands of the great 
Macedonian conqueror. 

His was a conqueror’s rule of oppression and ruin; 
and that of his successors, the Seleucids, was one of 
no less persecution. Such an unjust and oppressive 
government was destined to fall. The successors of 
Seleucus being very feeble, the Parthians, the 
Turanian tribes of the east of the Caspian Sea, shook 
oflf the Greek yoke in 250 B.C. 

It was against the Greek government and not 
against the Greek civilisation that the Parthians re- 
volted. The Arsacids, the Parthian princes, seem to 
have been the disciples of the Seleucids, the Greek 
rulers. Their coins and medals bore the Hellenic 
language and emblems. The Greek theatres occupied 
the leisure hours of the Arsacids. However, this 
Hellenism was only superficial. It had not taken 
root in the heart of the Iranian nation, and left no 
mark on its civilisation. 

The Parthian sovereigns, of whom Arsaces was the 
first, extended their rule even far beyond the limits of 
Iran. When in their zenith, they had an empire 
covering two thousand miles from east to west and 
six thousand miles from north to south. They were 
as highly tolerant as the Achaemenians. ^ 



POLITICAL HISTORY. 


73 


In power and position the Parthians ranked next 
to the Romans and formed a counterpoise to the 
growth of their influence. As the Iranians were in 
the Achaemenian period engaged in the terrible wars 
with the Greeks, so during the Parthian sovereignty 
they had to figjit important wars with the Romans 
and the Scythians. However, it was not these wars 
but the internal intrigues and revolts that brought 
the Parthian rule to a close in 226 A.D. 

The fall of the warrior nation, the Parthians, was 
followed by the second ascendancy of the Persians. 
It was Persia that had given Iran such great monarchs 
as Cyrus, Cambyses, Darius and his successors. That 
country was the native place of the S^ss^nians too. 

The S^ssanian period is in the history of Iran the 
most important of all the ancient periods. The very 
first king Ardeshir Papak^n (226-240 A.D.) endeavoured 
to unite, and to some extent succeeded in uniting, all 
the Iranian peoples into one powerful nation. And 
his successors were not less active in using all their 
power to maintain and promote that unity. With 
the united strength of the newly-welded nation 
they succeeded in extending their empire far and 
wide, till at length the unrivalled greatness and 
glory of the Zarathushtrian monarchs filled the 
entire world with respect and awe. Many and 
fierce were the wars they waged against their 
irresistible foes, the Romans, the Turks and the 
Arabs. Many and decisive were the victories they 
won over them. Numerous and extensive were the 
territories they conquered and brought under their 
.rule. “ Externally considered,” says the historian 
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Rawlinson, “ the reign of Khosroi II., who is common- 
ly known as Khdsroi Parwiz, is the most remarkable 
reign in the entire SassS.nian series .... Never at 
any other time did the Neo-Persian kingdom extend 
itself so far, or so distinguish itself by military 
achievements as in the twenty years intervening be- 
tween A.D. 602-622 .... Thus the whole of the 
Roman possessions in Asia and Eastern Africa were 
lost in the space of fifteen years. The empire of 
Persia was extended from the Tigris and the Euphrates 
to the AEgean Sea and the Nile, attaining once more 
almost the same dimensions that it had reached under 
the first and had kept until the third Darius. 

In virtue of its far-reaching influence, the Sassanian 
period played an important part in the history 
of the world. According to M. J. Darmesteter, never 
before was the great plan of Alexander the Great to 
unite the Europeans with the Asiatics more nearly 
realised. Never was the political and social, com- 
mercial and literary intercourse between Europe and 
Asia more close. 

But this brilliant civilisation terminated in its 
turn. Yezdigerd III., the son of Shahriar and the 
grandson of Khhsro Parwiz, was so completely defeated 
at Nehavend in 641 A.D. by the Arabs, that he 
could offer no further resistance to them. He escaped 
from Rai, fled from place to place, and at last was 
murdered by one of his own subjects for the sake of 
the valuables he had with him. Thus Persia fell 
under the barbarous yoke of the Arabs. With the 
advent of Islamism the intercourse of Persia with 


I G. Rawlinson. “ The Seventh Oriental Monarchy,’* pp. 493 and 506, 
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Europe ceased. It was no more in close contact 
with the western nations and their civilisation. It 
was brought back to the East and has ever since 
remained imprisoned in its narrow orientalism. 

After the disaster of Nehavand there came to rule 
over Iran the Mohammadan dynasties of the Arabs, 
the Turks, the Mongols, the Turanians and the 
Afghans. Some local dynasties had risen to power 
near the end of the Abbasid period ; biTt the sovereignty 
of none of them lasted long. The Omayyads (66 1 - 
749 A.D.), the usurpers, were overthrown by the 
revolution brought about by the Persians ; and the 
Abbasids, the descendants of the Prophet, ascended 
the throne of Iran and continued to rule till about 
the tenth century A.D. The Abbasids, who owed 
their elevation to the Persians, made it a rule to put 
their whole trust in Persians. “ Persian influence,” says 
Von Kremer, “increased at the court of the Caliphs and 
reached its zenith under al-Mamun. Most of the minis- 
ters of the last were Persians or of Persian extraction. 
In Baghdad Persian fashions continued to enjoy an 
increasing ascendancy. The old Persian festivals of 
the Nowruz, and Mehrgan were celebrated. Persian 
raiment was the official court dress. . . At the 

court the customs of the Sass5nian kings were imita- 
ted, and garments decorated with golden inscriptions 
were introduced . . . . M5mun was a great 

Abbasid monarch who patronised learning and was a 
great friend of the Persians. But with his successors 
orthodoxy reached its highest point, and that brought 
about the dissolution of the empire. Several provinces 

I Von Kremer) quoted by E, Browne, “A Literary History of Persia,*’ p. 259. 
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revolted and declared themselves independent. The 
SimS.nids, the SafFarids, the Buwayhids and others 
began to exercise independent rule. Then followed 
the Gaznavids, the Saljukids, the Mongols, the Tura- 
nians, the Sufis, the Afghans, the Turks, the Zends 
and the Cadjars. 

RELIGIOUS HISTORY. 

The religion of the Irano-Aryans, just after their 
separation from the Indo-Aryans, was polytheistic 
nature-worship. But gradually monotheistic belief 
began to prevail. The religion that embodied this 
belief is called in the Avesta Paoryo-tkadsha. Those 
who followed this religion are called Paory6-tka6shas. 
Before the accession of Vishtasp, the Peshdadian and 
the Kay4nian monarchs as well as their subjects had 
been worshippers of one Supreme Being. They 
were all Mazdayasnians, the adorers of Mazda. 

In the reign of Kai Vishtasp appeared holy Zara- 
thushtra and gave his new teachings that were to 
leave a permanent mark on the Iranian mind, and 
shed their lustre on all succeeding ages of the world. 
Zarathushtrianism kept on spreading in Eastern Iran 
under the Kayanians, and even after their downfall 
continued to make its way further and further, till 
before the sixth century B.C. it had already spread 
all over Media. Under the early Achaemenian kings 
the Persians were only Mazdayasnians, worshippers 
of Mazda, believers in one Supreme Being. But the 
later Achaemenian monarchs and their subjects seem 
to have become Zarathushtrians. The palace of Per- 
sepolis was found by Alexander filled with numerous 
volumes of Avestan literature. The Zarathushtrian 
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religion and the Zarathushtrian priests had spread all 
over Persia and had flourished exceedingly. 

But the Greek invasion and conquest proved fatal 
to their long-continued prosperity. They both 
greatly suffered under the Greek supremacy which 
lasted but for a short time. After his conquest 
Alexander committed an act which has been a cause 
of abiding regret to all succeeding generations. “ In 
a drunken frolic ” he set fire to the magnificent royal 
palace of Persepolis, in which, as we said above, 
numerous and priceless volumes of Iranian literature 
were treasured up. This reckless act has unquestion- 
ably caused great and irreparable loss to the Zara- 
thushtrian religion and philosophy and to the world 
of science and knowledge. A great part of the Aves- 
tan literature was destroyed by that fearful conflagra- 
tion. A part of it was carried away, scattered and 
dispersed. Besides, the attractions of the Greek 
elements, abundantly introduced on all sides, contri- 
buted largely to the decay of the national faith. 

It did not, however, entirely disappear. It revived 
under the tolerant rule of the Parthians, some of 
whom seem to have even adopted it. It has been 
said in the Dinkard that in the first century of the 
Christian era Valkash or Vologases I. issued a royal 
order that the Zarathushtrian priests should collect, 
arrange and perserve all the scattered Avestan 
writings. According to Philo, the Parthian kings 
had become aflBliated with the Zarathushtrian priests.^ 
Tacitus states that Tiridates, the brother of Vologases 


I C. Harlez, “ Avesta, Livre Sacre du Zoroastrisme, ” p. xxxiv. 
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I. was a Zarathushtrian priest.^ Zarathushtrianism 
did not only revive but spread under the Parthian 
period. Pausanius speaks of the ceremonies of the 
Zarathushtrian priests (magi) which he himself had 
seen practised in Lydia towards the middle of the 
second century before Christ.*^ 

There is not the least doubt that it spread but was 
not in full vigour during the Parthian rule. The 
language of the Avesta had begun to decay with the 
decay of the Avestan nation and the Avestan mo- 
narchy ; for the decay of a language has some subtle 
connection with the decay of the nation that speaks 
that language. Professor Edward Browne “ heard it 
said by English scholars that already, before the battle 
of Hastings, the Anglo-Saxon, or Old English, 
language had, to a great extent, ceased to be written 
grammatically, and that it was in full decadence, 
before the Norman invasion.” From the extant 
Avesta we can say that the language had begun to 
decay already before the Assyrian conquest in the 
eighth century B.C., and had continued to do so until 
it ceased to be spoken. In the Parthian period it 
threatened to become entirely obscure, and with it the 
knowledge of the beliefs and the laws of the Avestan 
system. The magi, the Zarathushtrian priests, anxi- 
ous to prevent such a loss, translated their Scriptures 
into the language which was at first current among 
the higher and educated classes and had gradually 
become the language of the whole Iranian nation. 
This peculiar language of the Parthian period, com- 

I C. Harlez, “ Avesta, Li vre Sacre 2 Ibid. p. xxxiii. 
du Zoroastrisme, ” p. xxxiv. 
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posed of heterogeneous elements, partly Iranian and 
partly Semitic, came to be called in the later periods 
Pahlavi, as everything else belonging to the warrior 
nation Pahlavans or Parthians. Pahlavi is from 
pahlav (Parthav) “ hero,” plural pahlav^n “ heroes ” 
or “ warriors.” ^ The Pahlavi words “ malka ” (king) 
and malkan-i-malka (the king of kings) have been 
found used on the coins of the Parthian kings, 
Vologases IV., Vologases V., Artabans V. and 
Artabaz. 

The Sassanian revolution, which was a veritable 
turning point in the history of Iran, was not only 
dynastic and national, but also religious. During the 
Greek and the Parthian supremacy most of the people 
had fallen away from the belief in one God. They 
had become indifferent to the Zarathushtrian doctrine 
and ritual and had fallen irto a diversity of religious 
beliefs and opinions. Ardeshir, the most enthusias- 
tic supporter and upholder of the Zarathushtrian 
religion, having shaken off the Parthian yoke, took 
strong measures to remove the confusion and to 
eradicate the idolatry and image-worship that had 
prevailed. Having put them down, he next proceeded 
to reconstitute the code of the Zarathushtrian religion 
and to reunite the dispersed parts of the sacred 
literature in order that the holy book be restored to 
its former authority ; and then desired to have it 
commented upon with a view to make its intelligent 
use possible. 

Ardeshir considered the priests as the only tit 


I Haug's Essay on Pahla\ i. 
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persons to carry out this work of restoration. Some 
of them knew a part of their Scriptures by heart, 
could well understand and interpret them. The 
king therefore summoned the high priest T6sar and 
other learned priests of the realm and entrusted them 
with the task. Numerous were the difficulties in 
their way. A considerable portion of the Avesta 
had not been discovered ; a great number of the 
books which composed it, had disappeared for ever. 
Ignorance had been rampant not only among the 
Zarathushtrian laity, but even among the ministers 
themselves. 

The result of the strenuous labours of the pious 
priests was the publication of a volume containing 
the sacred te.xts and their Pahlavi translations with 
commentaries and explanations. And, in the words 
of the Dinkard, “like unto the brilliance or flame of the 
Original Light, the sacred intelligence was ordered (by 
the King) to be preserved in the treasury of Shapig^n 
and to be propagated by means cf true copies of it.”^ 
The people were thus made perfectly acquainted with 
their true original religion and were strictly com- 
manded to adhere to it. 

Another thing to which Ardeshir turned his attention 
was the restoration of the Zarathushtrian priesthood 
to its former high position and prestige. He gave 
the priests, the keepers and interpreters of the sacred 
volume, very great powers and allowed them large 
incomes, and a large share in the government and 
administration of the state. 


I Dk. book iii. last chapter. 
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All this the first S&ssdnian monarch did, because 
he believed and believed firmly that “ the altar and 
the throne were always inseparable and must always 
sustain each other.” His dying counsel to his son 
and successor Sh^pur was ; “ Never forget that, as a 
king, you are at once the protector of religion and of 
your country. Consider the altar and the throne as 
inseparable ; they must always sustain each other. A 
sovereign without religion is a tyrant ; and a people 
who have none, may be deemed the most monstrous 
of all societies. Religion may exist without a state, 
but a state cannot exist without religion ; and it is by 
holy laws that a political association can alone 
be bound. You should be to your people an 
example of piety and of virtue, but without pride or 
ostentation.” ^ 

Shapur I. acted throughout his life-time in accord- 
ance with his father’s advice. He remained faithful 
to his religion ; maintained it in its pristine purity, 
and also made a collection of the secular works 
treating of philosophy, cosmogony, astronomy, medi- 
cine, etc. He did not allow himself to be carried 
away by the eloquence of the young and bold heretic 
Mani and refused to accept his strange amalgamation 
of conflicting doctrines taken from Judaism, Christi- 
anity, Zarathushtrianism and Budhism and interpreted 
and explained in accordance with his own ideas. Mani 
commanded to prefer poverty to riches, to abandon 
the world, to continually fast and so forth. Accord- 
ing to the Manichaeau view the admixture of Light 
and Darkness which gave rise to the material universe 


I G. Ruwlinson, “The Seventh Oriental Monarchy.” p. 93. 



82 


A G LANCS AT THE HISTORY OF IRAN. 


was essentially evil, and a result of the activity of the 

Powers of evil All that tends to the 

prolongation of this state of admixture of Light and 
Darkness, such as marriage and the begetting oi 
children is consequently regarded by Mfi,ni and his 
followers as evil and reprehensible. Manicheism 
was cosmopolitan quietist, ascetic and unworldly. 
For all their external resemblances Zarathushtrianism 
and Manicheism were inevitably hostile and radi- 
cally opposed to each other.” * This peculiar 
religious system could silently make its way even in 
the reigns of such, highly orthodox Zarathushtrian 
kings like Ardeshir, Sh§.pur, and his son Hormazd. 
King Behrim, the son and successor of Hormazd, is 
said to have ordered his officers to search for M&ni and 
to kill him and a large number of his followers- 
Under ShS,pur II., the fifth successor of BehrSm I., and 
his high priest Atfirbad, the son of Mahraspend, Mani- 
cheism was completely suppressed and banished. 
He was one of the greatest and the most powerful of 
the early SS,ssSnian monarchs whose zeal for the 
Zarathushtrian religion was exceedingly great. He 
regarded it his first important duty to check the 
advance of every other religious system. He checked 
the progress which Christianity was making in his 
dominions by issuing very severe edicts against the 
Christians. Under him a great movement was set on 
foot for the study and elucidation of the Avesta and 
of the Pahlavi version. Sh^pur fixed the canon of the 
Avestan texts and bade his people to abide by it. 
“ Since our law is clearly seen in the world,” says he 


I E. Browne, “ A Literary History of Persia,*’ pp. 160-162. 
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in his edict, “ no person should fall under the influence 
of evil doctrine.” 

In spite of all their strenuous efforts and rigorous 
measures the early S&ss&nian kings were unable to 
bring about a complete restoration and unity of 
religion because of the heresies succeeding one after 
another. After the complete suppression of Mani- 
cheism another sect appeared in Persia, that of 
Mazdak who dogmatised under Kobad and succeeded 
in converting the king himself. He advocated such 
anti'Zarathushtrian doctrines as the joint possession of 
property and women. The followers of Mazdak, 
finding favour with the monarch, grew more bold and 
more numerous. The mischievous doctrines of the 
Mazdakites caused a good deal of confusion and 
disorder amongst the people. “ The Mobeds and the 
principal nobles had in vain protested against the 
spread of the new religion and the patronage lent it 
by the court. At length appeal was made to the 
chief mobed (high priest), and he was requested to 
devise a remedy for the existing evils which were 
generally felt to have passed the limits of endurance. 
The chief mobed decided that, ... no remedy 
could be effectual but the deposition of the head of 
the state, through whose culpable connivance, the 
disorders had attained tfieir height. His decision 
was received with general acquiescence. The Persian 
nobles agreed with absolute unanimity to depose 
Kobad and to place upon the throne another member 
of the royal house. . . The necessary arrangements 
having been made, they broke out into universal in- 
surrection, arrested Kobad and committed him to 
safe custody in the ‘castle of oblivion,’ proclaimed 
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jamSsp, and crowned him king with all the usual 
formalities.” ' 

Mazdak was seized and imprisoned. But both 
Mazdak and his patron K6bad escaped from imprison- 
ment. Jamasp then abdicated in favour of Kob&d, 
who remounted his throne and abandoned Mazdakism. 
Under the Sovereignty of his son and successor 
Khusro Anosharav^n Mazdakism was extirpated from 
Iran. Mazdak was again seized and put to death with 
a large number of his followers, and thus the sect 
became extinct. 

Khusro was undoubtedly the most distinguished of 
the Silss&nian dynasty. His great fame rests not only 
on his martial exploits and his administrative policy, 
but also on his immense love for the law of Zara- 
thushtra and his intense zeal in putting it into prac- 
tice. In conformity with his religious doctrines, he 
encouraged agriculture ; encouraged and even com- 
pelled matrimonial connections, forbade idleness and 
mendicancy ; relieved the poor and the infirm. He 
was always on the watch to see that his subjects were 
free from injustice and extortion. He personally 
inquired into their grievances and immediately 
redressed them. He gave additional powers to the 
priests. He made them supervisors over the tax-col- 
lectors to prevent illegal exactions.* 

The Sass^nian period is without question the most 
brilliant period in the history of Zarathushtrianism. 
During its four hundred years the Zarathushtrian 
religion, the Zarathushtrian priesthood and the Zara- 
thushtrian nation grew continuously and reached the 

I. G. Rawlinson. ’‘The Seventh 2. Ibid. pp. 381 tl se(|. 
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highest pinnacle of power and prosperity. Between 
226 and 641 A.D. there lived all over the Persian 
empire not merely thousands or tens of thousands but 
millions upon millions of Zarathushtrians governed 
by the mighty Zarathushtrian monarchs. We may 
justly be proud of being descendants of the race that 
had once been so famous all the world over. 

But the end of the Zarathushtrian sovereignty was 
soon followed by the wholesale persecution and des- 
truction of the followers of Zarathushtra. Their 
Arab conquerors hated and persecuted them terribly. 
Their sacred books were torn to pieces and burnt. 
They were shut up and confined to the suburbs. 
Fear and interest converted most of the Zara- 
thushtrian nation to the religion of their masters, and 
the Zarathushtrian faith immediately dwindled into 
obscurity. 

One of the main causes that facilitated the abandon- 
ment of their own religion by the Iranians, was the 
tone of religious indifference that had prevailed under 
the later Stlssanian sovereigns. The Zarathushtrians 
of the epoch succeeding the reign of the great 
monarch Khiisro Anosharavan, were not so staunch 
and so orthodox as those of the times of Ardeshir, 
Shapur, and his successors. The spirit of free think- 
ing may be fairly said to have originated in Khusro 
Anosharavan himself. “ On becoming king he laid it 
down as a rule of his government that the actions of 
men alone and not their thoughts were subject to his 
authority. He was therefore bound not to persecute 
opinion, and we may suppose that in his proceedings 
against the Mazdakites (the heretics) he intended to 
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punish their crimes rather than their tenets. To- 
wards the Christians who abounded in his empire, he 
certainly showed himself, on the whole, mild and 
moderate. He allowed to his Christian subjects the 
free exercise of their religion, permitted them to 
build churches, elect bishops, and conduct services at 
their pleasure, and even suflfered them to bury their 
dead, though such pollution of the earth was accounted 
sacrilegious by the Zarathushtrians. No unworthy 
compliances with the established cult were required 
of them. Proselytism, however, was not allowed ; 
and all Christian sects were perhaps not viewed with 
equal favour. Khusro, while he disliked differences 
of practice, seems certainly to have encouraged, at 
least in his early years, a freedom of discussion in 
religious matters which must have tended to shake 
the hereditary faith of his subjects.” ^ 

It was in consequence of such liberal and tolerant 
views on the part of the later Sassanian kings, that 
the partisans of Nestorianism, who had taken refuge in 
Persia after the condemnation of Nestorius in the 
council of Ephesus in 431 A. D., could make a 
large number of proselytes in the Persian empire 
during the last, hundred and fifty years of the 
Sissfi.nian rule. The Persian names of the Nestorian 
priests which are found in the Si-ngan-fou inscrip- 
tion. are the best evidences to show that Nestorianism 
had made considerable progress amongst the Iranians.^ 
Islamism too made rapid progress after the Arab 
conquest ; and this led to a decline in the number of 


I G. Rawlinson, ‘ The Seventh 2 E. Blochet’s article on “ Etudes 
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Zarathushtrians who from being counted by millions 
now came to be counted but by thousands. 

Under the bigoted successors of Mamun the 
Persians were driven from the court and the adminis- 
.tration of the country, and Turkish officers were put 
in their place. Efforts were made to suppress the 
national language of Persia. Pahlavi writing was 
proscribed. The language of the Koran was made 
the language of the administration and the organ of 
science, theology and poetry.* In an appendix to the 
Dinkard, the longest and the most important Pahlavi 
work, we find some information about the state of the 
Zarathushtrian religion under the Greek and Arab rule 
and the efforts which the learned dastoors (priests) 
made to save their sacred literature : “ And during 

the ruin that happened to the country of Irfin, and in 
the monarchy, owing to the evil-destined villain 
Alexander, that which was in the fortress of docu- 
ments come to be burnt, and that in the treasury of 
Shapigan into the hands of the Arumans, .... 
And that Artakhshatar, King of Kings, who was son 
of Papak, came for the restoration of the monarchy of 
IrSn, and the same scripture was brought from a 
scattered state to one place. The righteous T6sar of 
the primitive faith, who was the priest of priests, 
appeared with an exposition recovered from the 
Avesta, and was ordered to complete the scripture from 
that exposition. He did so accordingly, .... And 
after the ruin and devastation that came from the Arabs, 
even to the Archives and treasures of the realm, the 
saintly Athr Farnbag, son of Farukhzad, who became 


1 J. Darmesteter, Coup d’oeil sur I’histoire de la Perse, pp. 43-45. 
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the leader of the orthodox, brought those copies, 
which were scattered on all sides and new sources, 
back from dispersion into union with the archives of his 
residence ; and through observance and consideration 
for the Avesta and Zend of the good religion he made 
the sayings of those of the primitive faith again a 
similitude of the illumination from that splendour. 
Through the awful displeasure and ruin that hap- 
pened to Zaratust, son of Atur Farnbag, who became 
the leader of the orthodox, even those archives came 
to devastation, that scripture to dilapidation and 
dispersion, and the statements also to obsoleteness, 
perversion and corruption. And after that, I, 
Atftrpid, son of H6m6d and leader of the orthodox, 
have likewise written, from their fragments, a new 
means of giving assistance to the Mazda-worshipping 
religion, with much prayer, investigation and trouble. 
From whatever was recovered from those dilapidated, 
decayed, worn-out, and dust-mingled archives and 
these, too, brought back by taking away, carrying 
off, and seizing — it is selected, owing to the assistance 
of the counselling wisdom of the mighty spirit, for the 
redififusion of the words and deeds of the ancients, and 
of the evidence of the Avesta, for those of the primitive 
faith. And the increase of knowledge from the good 
religion, arranged and prescribed in its chapters, is 
a lustre from encountering that splendour from the 
enlightenment of the original light primarily composed 
for the exposition of the good religion and this which 
is named as a resemblance by adoption of the thousand 
chapters of that great original Dlnkard 


1 Dr. E. W. West, S. B E., vol, xxxvii. pp. xxxi. & xxxii. 
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In spite of the hardships and the persecutions of the 
later Abbasid rule the activity of the Zarathushtrians 
was never in abeyance. The most famous Pahlavi 
work, the Dinkard, was written during the period. 
This book enumerates the twenty-one Nasks (books) 
of the Avesta with their names, extracts and minute 
details of some of them. It contains expositions of 
diverse religious subjects ; references to the elforts 
made by the Zarathushtrian Kings and priests ; many 
details with regard to the life of Zarathushtra. Other 
most important Pahlavi treatises written during the 
same period were Dadistan-i-Dinik, Selections of 
Zad-sparam, Sh^yast La-Sh^yast, ShikandgumSnl 
Vizftr and so forth. 

Even the most orthodox and bigoted Abbasids 
could not succeed in extirpating the national language 
Pahlavi. After the overthrow of their dynasty, 
Pahlavi was brought back even in the court. When 
it ceased to be understood by the people, the 
Pahlavi version of our Avestan texts was rendered 
by our priests into P&zend and later on from the 
latter into Persian ; and when the Zarathushtrians 
came into India, the learned amongst them translated 
their Scriptures into Sanskrit and at a much later 
period still into Gugerati. All the numerous manu- 
scripts containing the Zarathushtrian literature were 
copied and recopied from time to time by the priests, 
and were thus transmitted from generation to genera- 
tion. 

Notwithstanding all the pious labours and endea- 
vours of the Zarathushtrian clergy and laity, the old 
religion of Iran was very nearly extirpated from its 
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native soil. The few thousands of the faithful ad- 
herents of the Zarathushtrian religion were exposed to 
great oppression and persecution. They were chased 
from place to place till at last the greater portion of 
them quitted their beloved country for the sake of 
their more beloved religion. They reached the port 
of Hormuz. Having lived there for a few years they 
sailed towards India. They arrived at Div in Kithia- 
w'^r. Some time after they left Div for Sanjin 
whence they spread themselves over different parts of 
Gugerat such as Cambay, Broach, Surat, Navsiri, 
and south as far as Bombay, etc. In the fatherland 
there are only eight or ten thousand Zarathushtrians 
now inhabiting the villages of the provinces of Yezd 
and Kerman in obscurity and misery. 

The Mohammadan conquest brought the old 
Iranian religion to the vanishing point ; yet it could 
not smother the Iranian spirit. The influence of the 
Iranian spirit fell over the whole Mohammadan race. 
It permeated every part of their religion. Shiahism 
as well as Sunnism were imbued with it. In fact, the 
conquest of the Islam by the Iranian spirit was more 
profound and more complete than the conquest of 
the Persian empire by Islam.^ 

The S^ss^nian civilization, says Goldziher, has exer- 
cised varied influences on the different nations of the 
world.* Even in the language and the ancient artistic 
monuments of the nation to which he belongs, he 
observes remarkable traces of Persian influence. 

1 E. Blochet’s “ Etudes sur This- on the Mohammadans, are made on the 

torire religieuse de Tlran.” authority of 1. Goldziher’s article on 

2 Ihe following statements with ** Islamisme et Parseisme.*' 
regard to the influence of the Persians 
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The proofs of Persian influence on Arabic litera- 
ture are not far to seek. It was the close and con- 
stant contact with the SSssinian civilization that 
gave to the Arabs the first impulse towards a more 
profound intellectual life. Until then, Arabic 
writers had no idea of historical study and research. 
“Pahlavi literature,” says Browne, “continued side 
by side with the new Arabic literature produced by 
the Persian (Zarathushtrian) converts to Islam. . . . 
Take from what is generally called Arabian science — 
from exegesis, history, biography, tradition, theology, 
philosophy, medicine, lexicography, even Arabic 
grammar — the work contributed by Persians, and the 
best part is gone.”^ 

The action of the Persian element on the religion 
of the Mohammadans, after they had settled and 
established themselves in Iran, was not less pro- 
nounced. The Persian theologians introduced into 
their recently adopted religion their own traditional 
views. The conquerors were only too ready to 
enrich their own religious doctrines with the elements 
of a far deeper religious life such as that of the 
Zarathushtrians whom they had converted. 

All these Zarathushtrian influences resulted in a 
very great revolution in the social, political and 
religious life of Islam. 

The Abbasids established their title to legitimate 
power and authority in precisely the same fashion as 
the Sftssanians had done. They were the descend- 
ants of the Prophet and as such were entitled to the 


I E. Browne. “A Literary History of Persia,” pp. 204-206. 
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supreme position in the realm. Their court, their 
administrative organization, their rules of etiquette 
and all other matters were modelled on the style of 
Persian royalty. Their title was not that of an Arab 
Sheikh but that of a Persian monarch. 'I'hey fixed 
their residence at Bagdad, the centre of the kingdom 
of the SSssSnians w'hich the Islamites had overthrown. 

They were considered as divine. They were 
religious chiefs. They were the arm and support of 
the Mohammadan religion as the SSsscknians had been 
of Zarathushtrianism. Like the latter they firmly 
believed that a Government worthy of the name 
should be in agreement with the religion of the 
people. Such was the profound influence which the 
Sissfinian conception of the state had exercised on 
the Abbasid kings and such was the value attached 
by them to the Persian idea of theocracy. 

Even in the application of this idea and in its 
practical effects the Persian influence can easily be 
traced. Instead of the confessional indifference of 
the Oinayyads, confessionalism became the directing 
principle of the government of the Abbasids. Like 
the early Sass^nians, the Abbasids also exercised their 
power over the religious opinions of their subjects. 
They tried their best to preserve the Sunna in their 
government. The spirit of intolerance prevailed. 
Every kind of infidelity and heresy was severely 
punished and completely suppressed. Thus the 
Persian distinction of beh din and bad din., the faith- 
ful and the unbeliever, became a vital principle of 
Islam. 

Another important result of the close and perma- 
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nent intercourse between the Islamites and the 
Persians was the development of the Islamic faith. 
Frederic Spiegel, the great master of Persian philo- 
logy, is of opinion that the tradition of Islamism, the 
fundamental form of its religious precepts, has origi- 
nated in Parseeism. Goldziher does not go so far ; 
but believes that after studying tradition an impartial 
observer cannot but recognise the influence of the 
Persian element on some parts of it. The chapter 
concerning the ritual purity and impurity came into 
existence through the influence of Persian religious 
ideas. The time of the development of this ritual 
legislation is traceable in the Mohammadan tradition 
itself. 

In Islamism the recital of the sacred texts, parti- 
cularly of the Koran, is considered as a meritorious 
act. The reader of Mohammadan literature very 
often finds at the end of the commentaries of each 
sourate some notes on the merit and recompense 
which the readings of a portion or the whole of the 
Koran procures for the faithful. This idea of merit 
in the perusal of the holy book is, according to 
Goldziher, the echo of the Zarathushtrian idea of the 
merit of reciting or reading the Yasna, the Vendidad 
or other portions of the sacred volume. As among 
the Zarathushtrians, the reading of the holy book is 
practised by the Mohammadans for some days after 
the death of a member of a family. Not less striking is 
the resemblance between the Zarathushtrian and the 
Mohammadan precepts with regard to mourning. In 
the Mohammadan ethics certain expressions of mourn- 
ing and lamentations for the dead are severely 
condemned. The ninth book of the Dinkard, which 
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gives a short summary of the Avestan Sudkar Nask, 
tells us that the distress of the soul should not be 
augmented by weeping and making lamentations for 
the dead. 

The eschatological doctrine of the balance (mizfin) 
on which the good and the bad actions of a man are 
weighed after his death and of the bridge of Sirat 
where the righteous are separated from the wicked, is 
taken from Parseeism. As in the latter, the value of 
the good and the evil actions is calculated in Islamism 
in units of weight. In Islamism, as in Zarathushtri- 
anism, the soul shortly after death sees the impersona- 
tion of its own “ deeds done in the body.” If it is the 
soul of a righteous person, it experiences joy, enjoys 
the sweetest perfumes, and sees the fairest maid or man 
who in answer to its question says that she or he is 
the incarnation of its own pious deeds done in the 
world below. If the soul has been wicked, it suffers 
pain and meets the most filthy, most stinking and 
most hideous woman or man who is the impersonation 
of its own evil deeds.^ 

Mohammad had originally prescribed prayers for 
the morning and the evening. Later on was added 
the mid-day prayer which Mohammad called ul-wusta. 
But still later, when the institutors of the Mohamma- 
dan rites had been greatly influenced by the religious 
literature of the Zarathushtrians, they raised the 
number to five and thus made it correspond with the 
five gahs (divisions of the day) instituted by the 
Zarathushtrian legislators as prayer times for their 
co-religionists. 

I Louis Gray. “Zoroastrian Elements in Mohammadan Eschatology,” pp. a-6. 
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Having shown the effects of Zarathushtrian influ- 
ence on the development of Islamism, Goldziher 
proceeds to point out how the work of Mohammad 
himself was affected by Persian influence. He says 
that there were numerous places and occasions where 
and when Zarathushtrian ideas could have penetrated 
into Arabia at the time of Mohammad. Persian 
culture had entered the Arabian peninsula at the time 
preceding the appearance of Mohammad. The com- 
merce of the Macca merchants had extended as far 
as the Persian territory. Some of the Arab poets, one 
of whom was Al-A.-Scha, had made excursions as 
far as the S&ssSnian dominions. Hira was a place 
which acknowledged the suzerainty of Persia. It was 
often visited by the poets and the people of Arabia. 
It gave to visitors a correct idea of the real Persian 
life. From this place the elements of the Persian 
civilization could easily penetrate into the cities of 
the north and the centre of Arabia. This fact is 
borne out by the Persian words and expressions which 
are found in large numbers in the ancient Arabic 
language. The anti-Islamitic poets abound in allu- 
sions to Persian life, manners, and costumes, etc., 
thus attesting to the intimate knowledge which the 
Arabs had of the Persians. In the beginning of the 
Christian era the Persians had explored the mines of 
gold in several parts of Arabia and had lived together 
with the natives. The influence which the Persians 
exercised on the Arab population can easily be 
judged by the fact that a section of an Arab tribe, 
that had settled in Bahrein, passed completely over 
to the Persian nationality. 
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In the epoch of Mohammad the province of Yeman 
on the south-west of Arabia was completely under the 
influence of the Sassftnian empire. The names of the 
Persian dignitaries who had exercised power in the 
name of the SSssSnian monarchs during the period 
of the Arab prophet in that meridional part of Arabia, 
are well known. The commerce of the north with 
the southern province of Arabia carried to northern 
Arabia not only merchandise but also religious 
ideas, terms and expressions. At all events there 
were not a few occasions for the Persian religion 
to act upon the mind of the founder of Islamism, 
Undoubtedly the Zarathushtrian priests were well- 
known to the Arab prophet. They were placed by 
him on the same line with the Jews and the Christians 
and in opposition to those who practised idolatry. 
Certainly the magi, the Zarathushtrian priests, were 
not so numerous in his company as to enable him to 
observe carefully and minutely their religious system. 
However, some Persian ideas had not failed to produce 
their effects on the temperament of Mohammad, which 
was open to all religious impulses. The terms and 
phrases used in the Koran in connection with the 
infidels and the sinful bear a great resemblance to the 
religious language of the Zarathushtrians. 

THE AVESI'AN RECORDS. 

Having given a broad outline of the history of 
Iran, we will turn to the Avestan records. As we 
are to enter into a more detailed discussion of their 
subject-matter in the following chapters, some 
general remarks on them would not be out of place in 
this chapter. The accounts of the classical writers 
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and the numerous quotations from the lost Nasks 
(books) of the Avesta, which we find in the Pahlavi 
Vendidad, Nirangistan, Airpatastan, Shayast La- 
Shayast and other Pahlavi works, bear indubitable 
witness to the fact that the Avestan literature was 
once far more extensive than it is at present. The 
Greek and Roman authors attribute to Zarathushtra 
treatises on the precious stones and other objects of 
which we find no trace in the extant Avesta. Pliny 
tells us that Hermippus, Avho lived in the third century 
before Christ, had studied the books of Zarathushtrian 
literature. According to Hermippus the Nasks con- 
tained two million verses.* A minute description of 
these books is given us in the Dinkard. Dr. E. W. 
West, a leading Pahlavi scholar, observes in his 
introduction to the Pahlavi te.xts. Part IV. that the 
author of the Dinkard had based his description of 
the Nasks on the Avestan texts and Pahlavi trans- 
lations. “ In dealing, with this account of the Nasks," 
says he, “ it is always necessary to remember that the 
compiler of the Dinkard relies entirely upon their 
Pahlavi versions as he states distinctlv in Dk. VIII., 
Chapter I., 3 ; he occasionally mentions the Avesta 
texts, as in Chapters VI., I., XII., I., and it is abun- 
dantly evident to the practised translator that Avesta 
phrases often underlie the Pahlavi passages which 
seem to be quoted at length from the original Nasks ; 
especially in Dk. IX.’’ 

The reliable information we receive from the 
Dinkard as to the extent of the original Avestan 


1 See 13 aug, “ Essays on the Parsees,” p, 123 
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literature is that it was contained in twenty-one books. 
There were a thousand chapters in these books treat- 
ing of religion in all its aspects and of several branches 
of secular knowledge. The books were divided into 
three classes corresponding to the three lines in verse 
of the short prayer YathS-Ahu-Vairyo. These classes 
are called GMhic or Gas^nic, Hadha-MSlhric and 
D&tic. The names of the first class are Stut-Yasht, 
Sudgar, Varshtamansar, Baga, Vashtag, Hadokbt 
and Spend. The second class includes Daindad, 
Nadar, Pajag, Ratu-dad-haite, Barish, Kashkisrob and 
Vishtasp-saste. The rest are Nik&dum, Gainb^sar 
vijad, Husparam, Sakaduin, Vendtdad, ChitJ'adad 
and Bag^n Yasht. Each of these Nasks corresponds 
to each word of our Ahuna-Vairva formula. The 

wf 

first class of the Nasks is devoted to spiritual matters ; 
the second to matters both spiritual and secular ; and 
the third to the laws of worldly life. 

Only two Nasks Stut-Yasht and Vendidad we 
possess in entirety. Nothing has been preserved from 
the Avestan texts of Vashtag, NSdar, Chttradad, 
Braish and Kashkisrob. Of the rest of the original 
Nasks we have only fragments. We have numerous 
quotations and references from the different Avestan 
books in our extant Pahlavi works, namelv, Shuvast 
La-Shayast, Minocheher Epistles, Zadsparam, Ni- 
rangistan, Airpatistan, the Zend-Pahlavi Farhang, the 
Pahlavi Vendidad, the Pahlavi Yasna. We give 
below the table of the Nasks showing those portions 
of them which we possess in their original language : ^ 


I J. Darmesteter, “ The Zend-Aves- P, Saiijana, “ The Pahlavi Vendidad,” 
ta,” pp. xvi. and xvii.: Dastoor Darab pp, vi. et seq. 
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Names. 
(i) Stut-Yasht 


(2) Sudgar 

(3) Varshtamansar 


14) 

(5) Vashtag. 
(b) Hadokht 


(7) Spend 

(8) Dam dad 

(9) Nadar 

(10) Pajag 

(11) Ralu-dad-haitC 

(12) Barish 

(13) Kashkisrob 

(14) Vishtasp-sastc 


(15) Nikadum 

(16) Gamba-sar-vijat 

(17) Husparam 

(18) Sakadum 

(19) Vendidad 

(20) Chitradat 

(21) Ba^an Yasht 


The extant portions. 

Yasna XlV-XVIll. XXII- 
LI. LIII. LV. LVIII. These 
chapters of the Yasna which 
include the Gathas and the 
Yasna Haptanghaiti, are inter- 
spersed with passages from 
Vispered V-XXIV. 

Vend. Pahlavi II. 6. Tah- 
murasp Fragments, 64-68. 

Westergaard Fragments 4. 
(=Fargard XXIII. of the 
Nask). 

Yasna XIX-XXI. (=Far- 
gard I — III. of the Nask). 

Yashts XI XXI. XXII; 
Afringan Gahambar; Yasna 
LVUI. 

Vend. Pahlavi VII. 52. 

Vend. Pahlavi II. 20. 

The five Gahs and the 
Siruzas. 

Tahmurasp Fragments, 58 ; 
Vend. Pahlavi VH. 43. 


Vishtasp Yasht and the 
Afrin-i-Zarathushtra (Yashts 
XXIII. and XXIV.). 

Farhang, i, 15, 16, 47, 70 ; 
Vend. Pahlavi XVIII. 71. 
Farhang, 6. 

Nirangistan and Airpatistan. 
Farhang, 61. 

Complete. 

The Yashts ; perhaps Yasna 
IX*X 1 . LVII. Fragment 
Westergaard 2. 


Indeed, M^e should have been in possession of an 
immense and invaluable treasure of Avestan litera- 


ture but for the ravages and devastations caused by 
the fierce rage and the barbarous conduct of the 
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Greeks and the Mohammadans. However, as we 
have seen above, the precious literature was saved 
from complete destruction by the religious zeal and 
enthusiasm of the Zarathushtrian kings and priests. 
It is chiefly to the latter’s great love for religion, 
their constant care and anxiety, their persistent 
efforts and indefatigable labours that we are indebted 
for what little we possess of the ancient Iranian learn- 
ing. It was they who preserved, interpreted and 
commented upon our original Scriptures. It was they 
that wrote almost all the important Pahlavi works 
which are so very essential for the knowledge of the 
Avesta and those doctrinal points which are not found 
clearly expressed in its extant portions. It was they 
who gave abundant and satisfactory explanations of 
the religious doctrines, duties, customs and cere- 
monies. They were the chief agency for removing 
doubts and scepticism, for suppressing apostasies, 
heresies and atheism. They were the principal critics 
of the doctrines of the Jews, the Christians and the 
Manichaeans. 

The Yasna, the Vlspered and the Vendid^d, the 
three important books of the extant Avesta, have been 
transmitted to us in two different forms. The one is 
intended for the study of the texts and the other for 
the liturgical purpose. The former presents each 
book separately following the order of chapters and 
accompanied by its Pahlavi version and commentary. 
The latter, which is meant for ceremonial purposes, 
presents all the three books intermingled one with 
another and distributes the chapters according to the 
order required for the performance of ceremonies. 
This collection, from which translations and com- 
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mentaries are excluded, is called Vendidad Sade= 
simple Vendidad, that is, text without version or 
explanation. 

The true name of our original Scripture is Avesta. 
In the Pahlavi manuscripts of the S^ssanian period 
we meet with the word “ avist^k ” used for the original 
sacred text and “ zand " for its version. Both the text 
and its version should therefore be properly called 
Avesta-va-Zand. The middle word “ va ” is a con- 
junctionmeaning “and.” The signification of avistfi.k 
is controversial. Dr. Haug derives it from vid— to 
know, the root of the Sanskrit word “veda.” Thus 
avistak=a+ vista, the past participle of vid and signi- 
fies “ that which is known or revealed”; so that the 
Avesta would mean “ knowledge or revelation.’’ 
Another and more tenable explanation is given by 
M. Oppert. He traces avesta to abashtSm, the word 
occurring in the Behistan Inscription of Darius Hys- 
taspes and signifying “ law.” The second component 
of the expression Avesta-va-Zand comes from fizain- 
tish from Av. zan— to know. So zand denotes 
“ understanding ” or “ explanation ” and refers to the 
version and commentary of the original text. Thus 
then, the proper e.xpression Avesta-va-Zand which is 
also found in the manuscripts in an inverse order, as 
Zand-va-A vesta signifies “Text and its Explanation” 
or “ Law and Commentary.” 

In the previous chapters we have shown that our 
original Sciptures had been composed in the most re- 
mote times in Eastern Iran, where the composers, 
Zarathushtraand his immediate disciples andfollowers. 
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had been born and bred. Regarding the particular 
name of their language we can say nothing with 
certainty. In our state of ignorance it would be 
better to call it by the name Avesta which we find 
employed in our Pahlavi manuscripts for our original 
texts. 

The Avesta is rightly called the sister language of 
Sanskrit ; for both are the immediate descendants ol 
a remote common Aryan tongue. According to Dr. 
Haug the Avesta resembles the Vedic Sanskrit as 
closely as the different dialects, .^olic, Doric, Ionic 
or Attic of the Greek language. 

With the great exception of the Gathas, the Aves- 
tan books are generally written in a simple and artless 
style. The authors seem to have paid little attention 
to the elegance of language. What they chiefly 
aimed at, was the clear and precise exposition of the 
laws and doctrines which they ardently desired to 
promulgate. A marked characteristic of the Avestan 
writings is the frequent repetition of the same thought 
or idea exactly in the same manner and in the very 
same words. However, they are not entirely wanting 
in literary merit. Besides the Gath&s some passages 
in the Yashts and even in the Vendidftd contain 
such elevated thoughts, such brilliant images 
and such vivid and striking descriptions, that 
they cannot but be pronounced as the products 
of true inspiration. It should be further noted 
that all the G^this and some parts of the later 
Yasna, of the Vendiddd and of the Yashts are written 
in verse. 
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To determine precisely the age, the place and the 
author of each of the extant Avestan books is next to 
impossible on account of their fragmentary character 
and the scarcity of information relating to that 
remote antiquity in which they had been composed. 
However, this much can be said with certainty, that 
they had not been composed in one and the same 
age, in one and the same place and by one and the 
same author. 

Concerning the particular time when our original 
Scriptures were first committed to writing, we are as 
uncertain. Nevertheless it cannot be doubted that 
they had been written long before the fourth century 
before Christ. For we are informed that in 331 
B.C., when the Greeks invaded and conquered Persia* 
they found numerous volumes of the primitive Iranian 
literature treasured up in the palace of Persepolis 
which Ale.xander destroyed. Pliny tells us that 
Hermippus had in the 3rd century B.C. carefully 
studied the books and had noted their contents. 

Nor can we ascertain the age of the alphabet used 
in these Avestan texts. The characters employed in 
the Pahlavi manuscripts to represent the Avestan 
language are generally believed to be of much later 
date. They are of Semitic origin. They are derived 
from the “ book Pahlavi ” of the SissSnian times.’ 
The letters are not written conjointly as in Pahlavi 
or Persian. The vowels are always expressed by 
individual letters and not by signs as in Persian. Nor 
is there so universal a joining together of words in a 
sentence as in Sanskrit. 


I Prof. A. V. W. Jackson, “The Avestan Alphabet and its Transcription.’ 
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YASNA. 

Of all the books that we possess, the Yasna is the 
most important. Yasna is derived from yaz=to 
praise, to invoke or to worship ; hence it signifies 
invocation, praise or worship. The whole of the 
book is recited by the oflSciating priest during the 
Ijashne ceremony or the Vendidad service performed 
in honour of a holy being. It consists of seventy-two 
chapters. It may be divided into three parts, the 
oldest and richest of which comprise the psalms 
called the Gathas (rt. ga^to sing). Next to this part 
comes that which is called Yasna Haptangh^iti. And 
the rest of the Yasna forms the latest part. 

It is necessary to observe in this place that all our 
original Scriptures which we possess, breathe the same 
spirit. The spirit of the Gathas which belong to the 
age of Zarathushtra and which had been partly com- 
posed by the prophet himself, runs throughout the 
existing Avestan literature. All its parts represent 
Zarathushtra as the source or the centre round which 
they have gathered. In them we find the GSthas 
often quoted, invoked and praised. Many a time the 
Gathic passages or sentences are not quoted word ior 
word but enlarged and explained. Even our short 
prayers, Yatha-Ahu-Vairyo, Ashem-V6hu, Kemana- 
Mazda, Yenghe-Hatam which the Zarathushtrian has 
to recite so often, have a Gathic character. The 
doctrines about God and man and the relations be- 
tween Him and all His creatures are the same in the 
later Avesta as in the Gathas. The deprecations and 
execrations against the Kavis, the Karapans, the 
Usigs, the Sastars (tyrants), the Dafivas and the 
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Druges, all of whom were the bitter enemies of the 
religion of Zarathushtra, are also just as vehement in 
the later Avesta. 

' The dialect in which the Gathas, the Zarathushtrian 
psalms, are written, notably differs from the language 
of the rest of the Avesta and presents an intrinsic 
proof of earlier origin. The Gathic dialect differs in 
sound as well as in grammar from the other parts of 
the Avesta. In the former the final vowels are 
almost always lengthened ; but not so in the latter. 
In the Gathas we find more full and complete gram- 
matical forms ; whereas in the Avesta of the later 
times the language seems to be in its decline ; and 
some corruptions and confusions are distinctly notice- 
able in it. The Gathas, as we have already remarked, 
are composed in verse. There are in all seventeen 
sections comprising 238 strophes of three to five lines 
each. 

Some of these are the expression of real troubles 
and sufferings. The composers seem to have been 
often exposed to derision, oppression and pain. 
There are other hymns which are devoted to the 
utterance of an ardent longing for a great and glori- 
ous kingdom on earth, a kingdom for Ahura-Mazda> 
established in righteousness, promoting the laws of 
the Creator and the great work of His messenger 
Zarathushtra, a kingdom of good princes, and of piou® 
persons, giving protection to agriculture and cattle’ 
offering refuge to the needy and the oppressed, and 
condemning and proscribing all evil rulers, tyrants 
and oppressors, with those who obey and aid them in 
their evil designs. 
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As a matter of fact we have in the G&th^ls a very 
lofty moral standard for the guidance of the world. 
1 hey preach monotheism in the strictest sense of the 
word. There is a profound reverence for an all-wise 
living God Ahura-Mazda. They express the great 
importance of conforming to His will. All the inten- 
tions, impulses and desires of man to love Him, to 
approach Him, to rejoice and delight in Him. are 
distinctly observable in them. They tell us that only 
in the presence of Ahura-Mazda is there fulness of 

joy- 

The expression of moral itruths and ideas occupies 
all the Gathic hymns. Of moral convictions, of 
moral zeal and enthusiasm for goodness and justice, 
and of moral hatred of wrong and evil we find 
frequent examples. They give us a picture of the 
feelings and behaviour of those holy men and women 
who found themselves in possession of spritual gifts 
from Ahura-Mazda. Besides^ they give us quite 
distinctly the idea of a life after death and also the 
idea of a spiritual resurrection. 

Next in priority comes the Yasna-Haptanghaiti, the 
Yasna of the Seven Chapters XXXV — XLI. They 
are in the Gathic dialect, but in prose. They do not, 
like the G&thds, abound in sublime moral precepts and 
philosophical ideas. They contain prayers and as- 
criptions of praise to Ahura-Mazda, the Amesha- 
Spentas, to fire, water, the earth, the soul of the 
Kine, and to the fravashis of the holy. 

In the rest of the Yasna, with the exception of 
Chapters XIX — XXL, numerous objects are praised 
and invoked. In addition to all the Amesha-Spentas 
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and all the Yazatas, the five divisions of the day, the 
five GathS,s, the six G^hambars, and so forth are 
objects of praise and invocation. There are also in 
the later Yasna many passages referring to the Zara- 
thushtrian ritual, to the reciting of prayers, to the 
preparation, consecration and presentation of offerings, 
such as the draona (drun), the holy water, the 
Haoma juice, etc. The 19th, 20th and 21st chapters 
of the Yasna contain commentaries on the sacred 
formulae, Ahuna-Vairya, Ashem-Vohu and Yenghe- 
Hatam. 

VISPERED. 

The book called Vispered (from visp6=all, and 
ratav6— chiefs) seems to have been written at a later 
date than the Yasna. It contains almost the same 
subject matter as the later Yasna. It consists of -4 
kardes (sections). 

vendidAd. 

The Vendidad is another important book in the 
extant Avestan literature. Vendidad~vi-da^va-data 
=the daSva-smiting law. It is a code of laws against 
the da^vas. The?Vendtdad is written in the form of a 
dialogue between Ahura-Mazda and Zarathushtra, 
It is in prose. It is full of repetitions. It is com- 
posed not in the Gathic dialect but in the ordinary 
Avestan language. It contains, nevertheless, some 
beautiful and brilliant passages, as for instance, the 
description of the temptation of Zarathushtra by the 
Drug in the beginning of the 19th chapter, and the 
description of the spring-time in the 5th fargard. 

The Vendidad contains instructions for preserving 
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and protecting from pollution, men, cattle, fire, 
water, the earth, the air, plants, the house, com, 
wood, clothes, utensils for meals and other pure things. 
The recital of certain edifying passages from the 
sacred volume, the use of water, gomez (nirang)^ 
dust, heat, and such other purifying substances are 
the means recommended to remove impurities, moral 
and physical. 

Numerous crimes are mentioned in the Vendidad 
and various punishments prescribed for them. Cer- 
tain crimes are declared as expiable by doing 
virtuous deeds, such as giving to the pious priests, 
husbandmen and warriors, the implements useful to 
them, throwing bridges over canals, cutting channels 
for supplying water to the fields and promoting 
agriculture, pulling down tombs or graves and so 
forth. There are others which are inexpiable as, 
for instance, unnatural oflfences, the intercourse of a 
man with a woman in her sickness, the burying or 
burning of dead bodies and so forth. The crimes of 
carrying alone the dead body to its resting place, of 
attempting the ceremony of purification without 
having knowledge of the ritual, of giving false 
religious knowledge to others, are pronounced as 
deserving of death. Minor faults are according to the 
Vendidad expiable by repentance and resolution 
never to commit them again. For acts of violence, 
for breach of contract, disregarding the rules 
regarding the dead, for ill-treating and killing 
useful or harmless animals, there is prescribed 
the penalty of driving away the wild and noxious 
animals with the whips called aspahS-ashtraya of 
sraoshd-charana. 
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For personal offences such as threats, assaults, man- 
slaughter, etc., the number of animals to be driven 
away varies from 5 to 90 ; for the breach of various 
kinds of contracts, from 300 to 1,000 ; for throwing 
on ground in common use a bone or other portion 
of a dead body of a man or a dog, varies from 
30 to 1,000 ; for sexual sins from 30 to 1,000 ; and for 
ill-treating or killing a dog from 50 to 10,000. The 
arbitrary character and the ridiculous disproportion- 
ateness of the punishments cannot be denied. How- 
ever, there is no doubt that the penalties prescribed 
had for their direct and main object the moral im- 
provement of the guilty and the preservation of 
righteous order in the moral as well as the material 
world. 

The Vendidsld is also our chief source of informa- 
tion with regard to the zoological and botanical 
knowledge of the Avestan people. The animals of 
which it speaks are those that live on the ground, those 
that live under the ground, those that live in the water 
and those that fly in the air. They are the sheep, 
the cow, the dog, the horse, the camel, the ass, the 
boar, the wolf, the fox, the weasel, the dragon, the 
snake, the ant, the worm, the beaver, the frog, the 
otter, the tortoise, the kara fish, the fly, the vulture, 
the cock, the eagle and the locust. The wolf, the 
dragon (the symbol of the tyrant or the oppressor of 
mankind), the snake, the worm, the ant, the frog, the 
tortoise, the fly and the locust are considered by the 
author of the Vendidad as ahremanic or evil and 
deserving of death and destruction. But the rest of 
the creatures are represented as holy and helpful and 
worthy of care and protection. 
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About a few of the latter kind we find some curious 
details. The otter or the water-dog is according to 
Vendidad XIV. one of the most important creatures 
of Ahura-Mazda. Its murderer is declared liable to 
the severest punishment. Sadna, the eagle, is regarded 
as the king of all birds ; it has forTts resting place 
Gaokerena, the tree that stands in the middle of the 
sea Vouru-kasha and contains the seeds of all heal- 
ing plants. 

Of no other [animals are so many details given in 
the Vendid^d as of the dog. It was a very favourite 
animal of the Avestan people. Since they were a 
nation of agriculturists and cattle-breeders, it was 
but natural for them to show a high regard for this 
guardian of their fields and folds. 

The thirteenth and the fourteenth chapters of the 
Vendidad are entirely devoted to the dog. They 
mention several kinds of dogs ; namely, the shep- 
herd’s dog, the house-dog, the Vohunazga dog 
(the vagrant dog that catches khrafstras and kills 
them), the Tauruna dog (the hunting or trained dog), 
the Gazu dog,^ the Aiwizu dog,^ the V izu^ dog (a puppy 
that barks not), the four-eyed dog,'’ the water-dog 
(otter), the Vangh^para or Duzaka dog (the hedge- 
dog), the Zairimyaka dog (the evil dog), the mad 
dog. 

The dog is described as being patient and content 
like a priest, fighting for the house, the sheep and the 
cow like a warrior, watchful and wakeful like a hus- 
bandman, changeful like a strolling singer, prowling 


1 Vend. Vi 

2 ibid. 


3 Ibid. 

4 Vend, viii. 
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about in the darkness and a shameless eater like a thief 
or a disu, roaming along the roads and wounding those 
that come near like a courtesan, tender like snow and 
“full of tongue” like a child. A part of the 13th 
chapter and the whole of the 14th prescribe the 
punishments to be inflicted on those that neglect, 
injure or kill the dog. 

For the plants and the trees of the Avestan country 
we have not much to say. According to the Vendi- 
dtid thousands upon thousands of sweet-smelling, 
fruit-bearing, corn-giving and healing plants and trees 
grew in it. Besides the white Hoama or Gaokerena 
tree to which we ha\ e already referred, the sweet- 
smelling plants of the golden or yellow Haoma, 
Hadhanaepata, Urvasna, Vohu-gaona and Vohukereti 
are mentioned. 

The Avestan people seem to have had a good 
knowledge of the art of healing.* There are thou- 
sands of diseases, says the Vendidad, as there are 
thousands of medicinal plants and herbs, of which the 
Haoma plant is the best and the most effective 
remedy. Of the innumerable diseases only cold fever^ 
hot 'fever, itch, naeza, rickets, albinism, leprosy, and 
lunacy are mentioned. Among the healers there 
were those who healed with holiness, who healed with 
herbs, those who healed with the knife (operation) 
and those who healed with the Holy Law or Mathra. 
The last are said to be the best of all healers. The 
fee they received for their services, was not in coin 
but in kind. They received from a priest his bless- 
ings ; from the master of a house an ox of low value ; 


I Vend, vii, 36-44 ; Yi. 
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from the lord of a borough an ox of average value ; 
from the lord of a town an ox of high value ; from 
the lord of a province a chariot and four ; from the 
wife of the lord of a house a she-ass ; from the wife 
of the lord of a borough a cow ; and so forth. 

Besides these matters, which cover the greater part 
of the Vendidad, we are given in the first chapter the 
names, the merits and the drawbacks of the sixteen 
places inhabited by the Avestan people in the course 
of their migration from their original abode Airyana 
vaeja. In the second chapter we are given a short 
account of Yima. It tells us that Yima (Jamshid) 
was the son of Vivanghana. He was a great shepherd 
and the first man after Gayomard with whom Ahura- 
Mazda conversed and to whom He taught His Law 
and commanded to preach it. Yima having refused 
to do so, he asked him to undertake to rule, to nourish 
and watch over the world. Yima accepted the task 
and was presented by Ahura-Mazda with a gold ring 
and a poniard. Under the sway of Yima the world 
had so prospered and had become so full of men, 
flocks, herds, dogs and birds, that from time to time it 
had become necessary for the earth to stretch afar in 
order to be able to bear its increasing population. 
The same fargard gives us a beautiful description of 
the Vara which Yima built after he was warned by 
Ahura-Mazda of the coming of the destructive win- 
ter. According to the directions of his Divine Mas- 
ter, he made in it dwellings with balconies, courtyards, 
galleries, and brought thither the best of men, animals, 
birds, plants, fruits, etc. In the Vara every fortieth 
year two beings, one male and the other female, used 
to be born to every couple. Men lived in it the 
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happiest life. In the 20th chapter, which deals with 
the origin of medicine, Thrita, its inventor, is men- 
tioned. To this wise, healthy and happy man Ahura- 
Mazda brought from Heaven thousands of healing 
plants and he drove away “ sickness to sickness and 
death to death ” with the plants and the all-healing 
prayer Airyama-Ishyo. The twenty-first chapter is 
filled with the invocations addressed to the waters 
and to the light of the sun, of the moon and of the 
stars. The sea Vouru-kasha is said to be the gather- 
ing place of all the waters which go up and down the 
aerial way. The last chapter tells us that there were 
99,999 diseases created by Angra-Mainyu for the 
cure of which Ahura made the Mathra-spenta. Of 
all the prayers the prayer of Airyama-Ishyo (Wes- 
tergaard Fragment) is said to be the most effective 
remedy. Other principal points will be treated fur- 
ther in the course of the following chapters and 
therefore need not detain us here. 

KHORDEH-A VESTA. 

Nor is it necessary to give in this place the 
important matters contained in the Khordeh-Avesta, 
since w^e speak of them in other parts of the present 
volume. The Yashts (rt. Yaz— to praise, to invoke 
or adore) form the most important part of this 
second group, which is chiefly for private devotion. 
They contain religious as well as historical 
matters. They are devoted to the Amesha-Spentas 
and the Yazatas, to Hormazd, Hapt Amshaspends 
(the seven Amesha-Spentas), Ardibehesht, Khordad, 
AvSn, Khorshdd, Mah or Mohr, Tishtar Tir, Gosh, 
Meher, Srdsh, Rashnu, Farvardfn, Behr^m, Ram, 
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Din, Arshisvang, Ashtat, Zamy^d, Vanant and Horn. 
In J. Darmesteter’s “ The Zend-Avesta” the Hadokht 
Nask fragments form the 21st and the 22nd, Afrln 
Paigambar Zarthosht the 23rd, and the instructions 
and benedictions bestowed by Zarathushtra on 
Vishtasp, the 24th Yashts. All the minor texts, which 
are formed mostly of parts taken from all the afore- 
said extant Avestan writings are Srosh Baj, Hbshbam, 
the five Gahs, namely, Havan, Rapithwina, Uzayeir- 
ina, Aiwi9ruthrema, Ushahina ; the five Nyaishes, 
namely, Khorshed, Meher, Atash, Avan and Mah'; the 
two Siruzas ; the AfringA.ns, namely, Dahmcln, Gaham- 
bar, Gatha, Rapithwina, Ardafravash, Srosh, Siruza 
and Ndvar. 
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HIS NAMES— HIS ATTRIBUTES-HIS KINGDOM AND LAW-HIS MAJESTY 
AND GRANDEUR— CONCLUDING REMARKS— THE ALLEGED DUALISM— 
THE ALLEGED NATURE-WORSHIP-THE ALLEGED FIRE-WOBSHIP. 


Of all religions known to have existed in far distant 
times, Zarathushtrianism alone can claim to have 
given man a true and perfect conception of the 
Supreme Being and His relation to His creatures, a 
conception which could have been formulated only 
by the most profound and cultivated of human 
minds. The Zarathushtrian religion can justly be 
said to have given birth to pure and simple mono- 
theism. The Gath^s which are, so to say, the soul 
of our Scriptures, inculcate the purest and the most 
spiritual views of God. They frequently lay down 
the cardinal doctrine of belief in One Living Personal 
God. 

Throughout the Avesta the one central and ab- 
sorbing object of faith is Ahura-Mazda, the Maker 
and Moral Governor of the universe. To contemplate 
His marvellous works. His will and His kingdom, 
and His various names denoting His great attributes 
is a special duty rigorously enjoined on the Zara- 
thushtrian by the faith he professes. 
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HIS NAMES. 

Many and various are the names under which the 
Almighty is worshipped by the followers of Zara- 
thushtra.^ Each and every one of these names, in its 
impressive brevity, reflects the spirit of goodness and 
sanctity.* The Hormazd Yasht tells us that he who 
recites them often, at all times, in any place and in 
perfect piety, utters them by no means in vain.* The 
frequent repetition serves to keep alive in our minds 
the idea of God’s supreme power, wisdom and good- 
ness, and thereby gives us spiritual strength to 
overcome all manner of evil.'* 

The name of the Supreme Being that is found most 
frequently in the Avestan books is Ahura-Mazda. In 
some passages the two words are found in the reverse 
order as Mazda Ahura.® At other times either one 
or other of the two terms is used singly.® In the 
Persian cuneiform inscriptions Ahura and Mazda are 
joined together and written Auramazda. In the 
Greek writings we find it transformed into Oromazdes 
or Oromazes ; and in the Pahlavi Oharmazd, which 
in modern times has become Hormazd or Ormazd. 

The name Mazda is formed of maz=great, and dft 
=to know ; and hence, means “ omniscient.” The 
word Ahura is also composed of two parts : ahu and ra. 
Ahu comes from ah=to be, and denotes “ life.” 
Ahu with the suffix ra signifies “ he who is ” or “ he 
who lives.” This brief expression “ he who is ” is 
identical in signification with the term “ self-extent 


1 Yt. i 

2 Yt. i. 5. 

3 Yt. i 16-19. 


4 Yt. i. 5 and 6. 

5 Ys. xxxi. 5 ; etc. 

6 Ys. xxxi. 3 ; etc. 
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being.” Hence Ahura signifies “ the Self-existent 
Being.” Therefore the most venerated appellation 
Ahura-Mazda “ The Self-existent Omniscient Being ” 
signifies the Deity and His fundamental qualities 
which essentially distinguish Him from all other 
beings. The same idea is conveyed by the last of 
the twenty most sacred and most glorious names of 
the Deity occurring in the Hormazd Yasht, which is : 
vigastd ahmi yat ahmi MazdSo nama^=my twentieth 
(name is) I am that I am, Mazda by name.^ 

God is also sometimes called Spenta-Mainyu,* 
Mainyu-Spenishta^ or Spentotemo.® Spenta is deri- 
ved from span— to increase, to promote prosperity, 
and mainyu from man—to think. Therefore Spenta- 
Mainyu signifies “ Bountiful Mind or Spirit ’ and 
Mainyu-Spenishta “ Most Bountiful Spirit.” Spen- 
t6tem6, like Spenishta, is the superlative of spenta 
and signifies “ The Most Bountiful One ” 

HIS ATTRIBUTES. 

In the very first word of the most venerated 
Avestan appellation for God, we have His funda- 
mental attribute of self-existence, which is of the 
greatest service in explaining His countless other 
attributes. We cannot leave without comment a 
question that might arise here. It is whether this 
attribute essentially distinguishes Mazda from all 
other beings or whether raochao (lights), thwisha 
(firmanent) and zravSna (time) are also non-created. 

The solution of the question can be had from the 

1 Geldner*s •* Avesta Texts.” 3 Yt. xiii. 28 ; etc. 

2 F, Max Muller, ‘‘Collected 4 Ys. xxx. 5. 

Works,” p. 55. 5 Ys. xlv, 5 ; etc. 
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Avesta itself. In Yasna XXXVII. i, XLIV. 5, 
LVIII. 6, etc., roach4o (lights) are distinctly shown 
as having been made by Ahura-Mazda. In VendldSd 
XIX. 13-16 and 34-36, where Zarathushtra, in 
accordance with the command of Ahura-Mazda, 
praises the objects of His creation, he mentions 
amongst them thw^sha-qadhSta and zravina-akarana. 
So there can be no doubt that these too belong to the 
holy creation of Mazda. We find no diflSculty in 
believing this, if the signification of the word qadh^ta 
is carefully determined. 

The second chapter of the VendidSd clearly 
explains what the Avestan writers mean by it. In 
the 39th paragraph it is asked : “ What are the lights 
that illumine the Vara (enclosure) of King Yima ?” 
Ahura-Mazda answers that there are qadhdta lights 
and gtidhdta lights.* The Avestan quotations oc- 
curring in the Pahlavi commentary of this VendidSd 
passage explain in a very clear manner what is 
meant by the words qadhdta and gtidhdta. They tell 
us that qadhdta lights shine from above and gtidhdta 
lights shine from below. From this it is evident that 
by qadhdta raochdo and gtidhdta raochdo the author 
means the celfestial or natural and the artificial lights 
respectively. Hence qadhdta denotes what is not 
gtidhdta., that is, what is not made on our earth or 
what does not belong to our earth, or what is not 
subject to the laws of our own world, or that which 
is independent of our own world. If this be the 
signification attached to the word qadhdta in the 
Avesta, qadhdta raochdo, thudsha qadhdta and 
zravftna qadhata cannot signify self-created lights, 
self-created firmament and self-created time. 
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It is true that raochdo (lights) and zravdna (time) 
are called anaghra “ without beginning ” 2SiAakarana 
“ without end ” respectively, that is, infinite or without 
limit. But it should be borne well in mind that 
raochdo and zravdna are spoken of as being unlimi- 
ted, not because they have really no limits, but 
because their limits could not be assigned by man. 

“ A thing may be said to have no limits, either 
because we are not able to assign its limits or because 
it is really unlimited. We speak, for instance, of an 
infinite number, or of an infinite space. These ex- 
pressions do not imply that number and space do or 
can exist without limit. That is repugnant to reason. 
For what is number in reality but a collection of 
units, all of which are equally conceivable by one 
general concept ? But no collection of such units 
can be so great that the addition of another unit 
would be inconceivable ; on the contrary, however 
much it may be increased, it must remain a limited 
number. . . . 

“ Nor can space be actually unlimited, because 
its real foundation consists in the dimensions bet- 
ween the extreme surface of one body, or of 
many bodies taken together, or of all bodies 
forming the one universe, as we call it. Now 
such dimensions cannot become so large as not to 
allow of a larger one. A so-called infinite num- 
ber, therefore, can only be a number so great that 
every number assignable by us is next to nothing in 
comparison with it. In the same way, infinite space 
can exist only so far as there can exist a space so 
great that any corporeal magnitude assigned by us 
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is next to nothing when compared with its dimen- 
sions.” 

These observations of a learned theologian with 
regard to the expressions “ unlimited number ” and 
“ unlimited space ” help us to illustrate the signifi- 
cance of the words anagra and akarana and to see 
that raochdo and zravdna are not boundless or un- 
limited or infinite in the same sense in which we 
apply the word “infinite” to the Deity. To sum up 
then, raochdo, ihwdsha and zravdna are all created 
by Ahura-Mazda, who is the only self-existent one. 

Ahura-Mazda is represented in our original Scrip- 
tures as the First Great Cause^ the Maker of all 
things.* He is the Creator of Garo-nmana^ and of the 
material worlds (ga^thao^chS. tasho daenaogcha datare 
gadthanam a(;tavaitinam such as the brilliant sun, 
the moon, the shining stars Tishtrya, Haptoiringa, 
Vanant, Satavaesa, and other stellar bodies (raocha- 
ogchadat.)® He it is who formed the elements air 
(vayu),® water (ap)/ fire (atar),® and earth (zem.)'* 
He is the originator of all natural phenomena. He 
has reared up the shining heavenly bodies and 
launched them forth on their courses^® thereby pro- 
ducing light and darkness, the dawn, noon and 
night.“ He causes the winds to blow, the clouds 


1 Vs. xxxi. 8 : — at thwa nienhi 
pourvim mazcla yezim 916! mana^ha 
haithim ashaiya damim anheus ahu- 
rem shyaotbnaesh^. 

2 Ys. XXX. 7 : — aesham loi a a^hat 
yatha ayai^^ha adanais paoruyo ; xliv. 
7 : — azem t&is thwA frakhshne avSmi 
mazdci 9penta mainyO vi9panAm dat^* 
rem ; xxxvii. I ; Vend, xxii, 1 ; etc. 

3 y 8. xliv. 2 ; li. 15; Yt. xxiv. 33; 
Vend, xxii, i. 

4 Ys. xxxi. II ; Vend. ii. I ; iii. 2, 3, 


et seq.; etc. 

5 Ys. i. 16 ; xii, I ; xix. 1 ; x.xxvii. 
I ; Vend. ii. i ; iii. i, 2, etc. 

6 Yt. XV. 42 and 44 ; etc. 

7 Ys. xliv, 4 ; xxxvii. i ; Yt. v. i ; 
Vend. xix. 35 ; etc. 

8 Ys. xliii. 4 and 9 ; i. 2 ; ii. 4 ; etc. 

9 Ys. xliv. 4 ; xxxvii. l ; Vend. xix. 
35; Yt. xiii. 28; etc, 

10 Ys. xliv. 3. 

11 Ys.xliv. 5. 
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to gather, the rain to pour and the sleet to fall.^ He 
brings together the clouds and drives them for- 
ward with the wind.* He created the vegetable 
kingdom* and He also created cattle (gfeusurvan, 
drvSspa)^ and every part of the vast world teeming 
with animal life — beast, fish, bird and inscet.* He it 
is who has made and fashioned men.® 

Ahura-Mazda is the Creator of the spiritual no less 
than of the physical world. In addition to fashioning 
man’s body,* He has endowed man with understand- 
ing. He is the source of his inborn and acquired 
wisdom.* Our sacred volume represents Him as 
continually creating in his true worshippers excellent 
powers,* beneficent thoughts*® and virtuous feelings.** 
He bestows upon them the power of intelligence 
fvohuman),** the highest kind of righteousness (ashava- 
hishta),** the power of excellence (khshathra-vairya),** 
bountiful humility (spenta-armaiti),*® bodily and spiri- 
tual health and welfare (haurvatSt),*® prolonged life 
in this world and life everlasting in the next (amere. 
tat).** He is also the sole Author of the Holy Word 

1 Yt. V. 120. 

2 Ys. xliv. 4. 

3 Ys. xliv. 4 : xxxvii. i ; Vend. xix. 

35 ; etc. 

4 Yt. ix. I, etc.; Ys. xxix. i and 2; 

etc. 

5 Yt, viii. 48 ; etc. 

6 Ys. i. 1 ; xii. 7 ; etc. 

7 Ys. xxxi. II ; Ys. i. i ; etc. 

8 Ys. xxii. 25 ; xxv. 6 ; Siruza i. ; 

etc. 

9 Ys. xxxiii. 12 : — U9 moi uzareshva 

mainyu niazda va^huya zavo ddil asha 
hazo emavat vohO manai^^hd f9erat(im; 

Ys. xxxi. 2i ; — Mazd^o daddt ahuro 
haurvut6 .... vai^heus vazdvare 


m ina^ho yt* hoi .... 

10 xliv. 4 : - ka9n^ vanheus mazda 

damis mana^^ho ; Ys. i. I : nivaedha- 
ytimi . . . . dathusho ahurahe 

mazdao raevat6 .... hudha- 
mano .... 

11 Vs. xliv. 7; — . . . kt* uzemen 

cho.'em vyanaya puthrem pithre; etc. 

12 Ys. xxxi. 8 : — vanheus patarem 

manai^ho .... haithim ashahya 
damim . . . . ; etc, 

13 Ibid. 

14 xxxiii. 12 ; xlv. 9 ; etc. 

15 Ys. xliv. 6 and 7 ; Vs. xlv. 4 
xxxii. 2. 

16 xlv. 10 ; xlvii. x. 

18 Ibid. 
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(mathra-spenta),^ of the Zarathushtrian Law (daSna)* 
and of all religious knowledge (chisti).’ His is all 
glory (qaren6 or khoreh)^ and His is all victory 
(verethraghna 

It is hereby clear that Ahura-Mazda is the Being 
above all beings. He is perfectly distinct from all 
created beings, so entirely supermundane and so 
totally immaterial that a worshipper can never fall 
into the error of identifying Him with His crea- 
tures.® He is the most beneficent spirit. Frequently 


1 Ys. xxix. 7 : — .... mathrera 
tashat Rsha hazaosho mazdao . . • . ; 
Ys. xliti. 14 ; etc. 

2 Ys. xliv. 11: — .... yaeibyd 
mazda thw6i vashyete daena . . . . ; 
Ys. xii. 9 ; lx. 3 ; Vend. ii. 2 ; etc. 

3 Ys. xxii 24 ... . razish- 

tayao chi9tayao mazdadhatayao ash* 
aonyao . . , . ; xxv. 5 ; Yt. xvi. 
iz & 13 etc. 

4 Ys. ii. 14 : — . . . . qarend 

mazdadhatem .... ayege yeshti 
. . . . ; Vend. xix. 37 ; Yt. xiv. 

2 5, etc. 

5 Yt. xiv. ly 2 : — verethraghnem 
ahuradhatem yazaniaide. 

6 “ It is absurd to suppose that 
the different things are the emanations 
nf God. God would then be divided ; 
His substance would have parts and 
everything that is would be a portion 
of the Divinity. Consciousness pre- 
sents an inseparable barrier to this 
theory. It tells me that 1 am a person 
distinct from God and from every other 
being. Again, this theory saps the 
foundation of Ethics. If everything 
were a part of God, it would have the 
nature of Goo and its activities would 
be divine. How, then, could we make 
a distinction betvieen good and bad ? 
That there is such a distinction is a 
foundamental and evident truth. 

The Pantheism of manifestation, whe- 
ther it be viewed as real or as ideal, is 
no less untetiable. Consciousness bears 
witness to my own substantial reality ; 
it tells me that 1 am not a mere mode 
or manifestation of something else. 


The substantial reality of the I is a 
firm conviction of ordinary daily life 
and an evident fundamental truth of 
Psychology. No fallacious reasoning 
can obliterate this, and the system 
of philosophy which neglects the dis- 
tinction is faulty in its very basis and 
will surely fail to give answer to the 
deepest questions of being and of life 
which the mind in every age impera- 
tively demands. 

It is opposed to and contradicted 
by the physical sciences. Everywhere 
in the broad field of science the sub- 
stantial reality of mundane beings is 
taken for granted ; their properties are 
set forth, their laws are formulated. 
Not only are these beings conceived 
and dealt with as substantial realities, 
but they are recognized as substances 
differing one from another in their 
substantial nature. Reasoning from 
this evident truth, we speak of the 
classifications and hierarchy of real be- 
ings. Hence also the basis for the real 
distinction and difference of the various 
sciences 

** Again this form of Pantheism 
supposes that the perfect and deter- 
mined have followed and proceeded 
from the imperfect and the undeter- 
mined. Hence the imperfect is prior 
to the perfect ; the former produces 
the latter. But this is contradicted 
by the principle of causality. It is an 
evident and fundamental truth that 
the effect cannot be more perfect than 
the cause. Hence Pantheism is 
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is he invoked as ; “ O Most Bountiful Spirit Mazda,” 
“ O Spirit Mazda,” “ Ahura- Mazda, Most Bountiful 
Spirit.” The whole creation is the outcome of his 
bountiful Spirit.^ He speaks, teaches and hears 
by virtue of His spiritual nature.* It was this spirit 
the great and noble Zarathushtra loved so dearly.* 
There are, no doubt instances in our Scriptures o 
words and expressions ascribing to Ahura- Mazda 
human organs, faculties and passions. The Avesta 
speaks of the body, the eye, the mouth, the hands 
etc., of Ahura-Mazda. He is represented as uttering 
speech, giving audience, and as capable of exercising 
the passion ol anger.^ He is besides called the father 
of Vohuman and of Asha-vahishta.* Armaiti and 

A 

Ashi are said to be His daughters, and Atar, His 
son.® But the general spirit of the text makes it 
evident that all such words and expressions in their 
application to Him are merely figurative and symbo- 
lical. Such metaphorical language has been used 
about God from the Zarathushtrian era down to the 
present times. It is to be met with in the Bible 


opposed to the first principle of sound 
reasoning. 

“ If it be objected that a difficulty is 
found in understanding how a spirit 
can bring into existence a substance 
distinct from itself, we answer that 
the difficulty arises from the confusion 
of intelligence and imagination. . . . 
Furthermore, by way of illustration 
we may appeal to the works of the 
human intellect. The mind not only 
builds houses, and fashions mechani- 
cal implements from materials already 
existing. It possesses what is called 
m creative power. Literature and fine 
arts are its products. . . . . 

(Driscoll). 

z Ys. i. i6 ; Yt. viii. 48; etc. 


2 Ys. xxxi, 3 ; Tat nc mazdd vac- 

chd hizvd thwahyd donho yam ddo 
mainyu dthrdchd ashachd (by Thy 
spirit. Fire and Righteousness) 
chois rdnoibyd khshmUcm. . . ; 

Ys. xxviii, 12 : — mazda ahurd fr6 ma 
vishd thwahmdt mainyeus hachd thwd 
e e aot^d (from* Thy mouth of Spirit) 
. . . ; Ys. xliv. 6 : — ^pentdmainyd 

^raotO mazddo ahurd, etc. 

3 Ys. xliii, i6:—at ahurd hvd 
mainyum zarathushtrd verentd ya^td 
chischd 9penishtd. 

4 Ys. xxxi. 3; xxviii. 10 and 12 ; 
xlv, 6. 

5 Ys. xxxi. 8 ; xlvii. 2 ; etc. 

6 Ys, xlv. 4 ; Ys. Ixii. 1 ; Yt. xvii. 
2 ; etc. 
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— in both the Old and the New Testaments — and 
in many modern works. It will be sufficient to quote 
but a few passages from religious books and standard 
works on religion in support of this statement : — 

“ Lord, hear my voice ; let Thine ear be attentive to the voice 
of my supplications.” 

“Take heed that ye despise not one of these little ones ; for I 
say unto you, that in heaven their angels do always behold the 
face of my Father which is in heaven.” ( St. Matthew.) 

“ But as touching the resurrection of the dead, have ye not 
read that which was spoken unto you by God, saying . . . .” 

— ( St. Matthew. ) 

“ So then after the Lord had spoken unto them, he was received 
up into Heaven, and set on the righthand of God.” — ( St. Mark.) 

“ For which things’ sake the wraih of God cometh on the 
children of disobedience.” — ( Colossians.) 

“ The Heavens are Thy bosom and Thine eye. . . .’ Bailey, 

“ And now, my God, by Thine illumining grace. Thy glorious. 
face, . . . methinks 1 see.” — ' Heywood.) 

We then see that it is nothing unusual for man to 
use such metaphors as we find in these quotations as 
well as in our sacred Avesta. “ As man belongs to 
the order of sensible things, he is fond of clothing 
his thoughts in impressive imagery drawn from the 
objects of sense. A hero is a lion ; a discoverer a 
luminary of science ; and so forth. This use of 
metaphors, provided it be in taste and moderation, is 
a great aid to human language, even in speaking of 
God Himself. Instead of naming perfection of His 
directly, we may suggest it indirectly by expressing 
something which bears resemblance to it at least 
under one or other aspect. Thus we may attribute 
eyes to God to signify His knowledge, ears to express 
His acceptance of our prayers. We may speak of 
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Him as angry with sinners, when we would point to 
eflfects of His justice.” — (Boedder). 

Another distinctive excellence of Ahura-Mazda is 
His immutability. The entire creation is according 
to the Avesta subject to change.^ Man’s soul and 
body are likewise liable to alter one way or the other 
— for better or for worse but it is not so with 
Ahura-Mazda. He has always been, is and will ever 
be the same (ye a nuremchit ahurS h5m6).* 

Ahura-Mazda is eternal in the strictest sense of the 
word. We have already seen Him to be the great 
self-made Creator of all, and so can have no beginning. 
He has also no end, He is yavaejyo'' (ever-living). 

Ahura-Mazda is also omnipresent. He dwells in 
the spiritual as well as in the physical world.^ He 
is, says one of the Avestan fragments, nearer to every 


I Ys. xliii. 5 : — .... thwa 

hunara daniois urvae9e apem^; Ys. xliv. 
lo: — tarn daenam ya halam vahishta ya 
m6i gaethao asha fraduit hachemna ; 
Yt. vi. I : — fr^dhaticha asha he gaethao 
fradhaticha asbahe tanuye; Ys. i. 7: — 
ashatata^cha fradat gaethayao varedat 
gaethayao ; Ys. xxxiv. 15 : — .... 
khshmakilm khshathrem ahura frashim 
va^na haithvom dao ahum ; etc. 

“As we look out into the world 
the mind is impressed with the great 
fact that all things change. Spring 
follows winter, and Summer follows 
Spring in orderly succession. Night 
gives place to day, and day to night in 
unvarying round. The seed is planted 
in the ground, rises to a stalk, flowers 
and produces seed again. We too 
change from youth to manhood, to old 
age. The disposition to change is 
inherent in everything, and the fact 
obtains with the necessity of a physi- 
cal law. The argument of contin- 
gency arises from a consideration of 
the beings which make up the world. 
By observation and experiment we in- 


vestigate their nature and constitution. 
The one dominant factor, which pre- 
vails throughout, is dependence. No 
existing thing is isolated : a constant 
action and interaction takes place. 
As a result particular beings undergo 
various modifications. These changes 
de-trly show that the beings them- 
selves are dependent. As such they are 
not sufficient for themselves but need 
support one from another. The 
character of dependence is, therefore, 
marked indelibly upon the visible 
universe. It is the finger of God. 
The knowledge of this fact constrains 
the mind to admit the existence of a 
being distinct from the world, yet 
over all, who alone can give a suffi- 
cient reason for its dependence.’* 
(Driscoll). 

2 Ys. xliv. 8 : — . . . . ka 

me urva vohfi urvakhshat dgema( td, 

3 Ys. xxxi. 7. 

4 Ys. xxiv. 9 ; Ys. xxxix. 3. 

5 Ys. xliii. 3 : — ahyA a^beus agta- 
vat6 manaQhaqchd haithyeng Sl 9tis 
yeng & shaCti ahur6. 



126 


GOD W THE AVESTA. 


thought, word and deed of the faithful “ than the nose 
is to the ears or the ears to the mouth.” 

Ahura-Mazda is the possessor of the noblest quali- 
ties of the mind.^ He has a true knowledge of 
everything.^ He is vicpo vldhvio^ (Omniscient). 
His wisdom has no bounds — surpassing by far the 
wisdom of the wisest of created beings.^ He is aware 
of every possible thing. All events past, present and 
to come are known to Him.® He is all-observant 
(vi^pa hisha?,® pouru-darshtema,'' durafidarshtema).® 
It is impossible to deceive Him (adhaoya).® There 
is no escaping His incessant watchfulness (ahura- 
mazda aqafnd ahi).“ His Eye is constantly fixed on 
each and all and everything and He notes every 
thought, word and deed, whether open or hidden 

As Ahura-Mazda is possessed of supreme Intelli- 
gence so is He possessed of supreme free Will. He 
rules over all His creatures according to His own 
Will.'® H is Will is perfect*® and so are all His moral 
attributes : Benevolence, Holiness, Truthfulness, 
Fidelity, Justice and Mercy. 


lYs. 1. 1: .... anyd ash^i 

thwa^ba mazcld ahur^ azd& zCLtH 
vahisht^ atcha mana^hd. 

2 Yt. xii. I. 

3 Vend. xix. 20&26; Yt. xii. i;etc. 

4 Ys. xlv. 6 : — .... mazddo 
ahur6 ydhya vabm^ vohCi frashi 
mana^ha ahy^ khratCi fr6 mil 9^91(1 
vahishia ; Ys. i. I ; etc. 

5 Ys. xxix. 4 : — mazdAo 9aqAre 
mairisto ySi zi vaverezoi pairi chithit 
da^v^ischii mashy^ischit y&ch& vare- 
shaiti^ aipi chithit hv 5 vicbir 5 ahuro 
ath 4 ne a^hat yath^ hvo va9at ; Ys. 
xxxi. 5 ; Ys. xlviii, 2 ; — vaochi moi 

twem vidv&o ahurA pard hyat m^ 
yA meng pereth^ jimaiti kat asbav^ 
mazdA ve^at dregvantem .... etc. 

6 Yt. xlv. 4 ; etc. 


7 Yt. i. 12. 

8 Ibid. 

9 Ys. xlv, 4 ; Yt. xii, i. 

10 Vend, xix, 20. 

1 f Ys. xxxi, 13. 

• 2 Ys. xliii, 1: — vact*-khshaya9 maz- 
dAo dkwkt ahuro. . . ; Ys. viii, 5 : — 
va9a9cha tCi ahura mazda usbtiicha 
kbshaesha havan&m ddman&m . . 

Yt. i, 13 : i9ekhshathray6temd ; Ys* 
xxix, 4 : — . . . atha ne a^liat yathii 

hv6 va9at ; xliv, 16, 1. 5. 

13 Ys. xxviii, 8 : — vahistem thwA 
vahistA yem ashA vahistA hazaosbem 
ahurem yA9A. . . — “That best (of 
gifts) do 1 l^seech (of Thee), O Thou 
best (of beings) Ahura ! who art one in 
will with (Thy) Righteousness . . 

(Dr. Mills, S. B. £. vol. xxxi, p. 22). 
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He is most bountiful (ye 9evisht6 ahuro mazdfi.- 
09cha).^ He is all good and kindness (vahishtadcha,® 
9pent6temo).* No evil dwells with Him or in Him 
(vJdva6stv6)/ The work of His hands is good and 
perfect.® It is He who maintains it, watches over it 
and causes it to prosper.® He provides and preserves 
all creatures.’ 

The love of Ahura-Mazda for man is exceedingly 
wonderful. He has endowed him with mental and 
moral faculties, that is, with mind and free will to 
think and act for himself.® He is man’s first and fore- 
most director.® He has revealed to him the Holy 
Word (mathra), the truest guide to his welfare and 
immortality,^ to his happiness and long life, and thus 
enabled him to utilize these God-given faculties in 
the work of imitating Him.“ He encourages obe- 
dience to His laws by His promise that a good 
and holy life shall not go unrewarded.’® Of all 


1 Ys. xxxiii. II ; xvi. I ; etc. 

2 Ys. i, I ; Vend, xix, 14 ; etc. 

3 Ys. xlv. 5 ; xxxvii. 3 ; etc. 

4 Yt. i. 8. 

5 Ys. xxxvii. I itha Atyazamaide 

ahurem mazdam ye gilmcha ushemcha 
d^t apa^'ch^ d^t urvarao9ch& dAt 
bumlmchd d&t vi^p&cha vohu. . . ; 

Yt, xix, io:*yath& dtoAn dathat 
ahurd mazdao pouruch^ vobucha 
pourucha ^rlrachA .... pourucha 
d^myacha. 

6 Vs. xxix. 1 1. 3 and 7 1. 2; Ys. xxxiv. 
3: at tdi myazdem ahurd nema^hd 
ashdcha ddmd ga^thdo vi^pdo d 
khshathroi ydo v6hu thraosta 
manax^ha ; Ys. xlv. 10 ; Ys. xvi. i : 
ahurem mazdam ashavanem . . . . 
hudhdonhem mazi^htem yim 9Pvishtem 
frddat-gadthem ddtdrem vohundm 
ddmandm ; Yt. i. 13; etc. 

I Ibid. 

8 Ys. xxxi. II : hyat ne mazda 


paurvim gaethao9cha tasho datindo9- 
chd thwa manax^lid khratuschd hyat 
a9tavantem daddo ushtanem hyat 
shyaothndchd 9enKha9chdyathrd vare- 
neng va9do ddyeitl. 

9 Ys. li, 3 : — . . . . yadsham 

tu paouru mazdd fradakhstd ahi. 

10 Ys. xxix. 7 : — tem azOtdis ahuro 

mdthrem lashat . . . . ; xxxi. 

6 : ahmdi a^hat vashishtem ye moi 
vidvdo vaochat haithim mathrem yim 
haurvatdto ashahyd ameretdta9chd. 

11 Ys. xlviii. 3 : thwdva9 mazdd va^- 
heus khrathwd manaQho=(any one) 
may become like Thee (thwdva9) 
through wisdom of (his) good mind. 

12 Ys. xxxiv, 13 : — tem advdnem. 
ahura y5m m6i mraos vanh^us ma- 
na](^d daSnao 9aoshyantam ya hh 
karetd ashatchit urvdkhshat hyat 
chivisia huddbyd mizdem mazdd yehyd 
td dathem. 
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man’s diseases, mental and bodily, He is the 
Healer of healers (ba^shazydtema).^ He is the 
source of all the happiness that His faithful adorers 
have enjoyed, are enjoying and shall enjoy for all 
ages to come^: “All prosperous states of life grant 
me in Thy love (O Ahura !) . . . ” From all this 

it is evident that the Benevolence of Ahura-Mazda is 
perfect and without end. 

Not less so is His Holiness which is the best^ and 
His Piety which is perfect.'' Since He is all holy, 
holiness and goodness permeate His creation.® He 
is the worker of all holiness within the souls of the 
faithful.® It is by means of Asha that He accom- 
plishes all His most noble aims and ends (ashat 
apandtemahfi)'' and keeps all things from evil and 
destruction.® 

Ahura-Mazda is the Central Truth. All the natu- 
ral and spiritual truths which the faithful receives, 
proceed from Him and from Him alone.® Being the 
perfect Truth, Ahura-Mazda does not will or approve 
of falsehood (adhvis)“ and the deceitful He holds in 
Utter abhorrence.^^ 

Ahura-Mazda is ever faithful to His worshippers. 
He has promised to give them whatever they ask of 
Him.^^ Always does He act up to this promise. The 


1 Yt. i. 12. 

2 Ys. xxxiii. 10 ; Yt. iv. i, Yt. xviii. 
I ; etc. 

3 Ys. xxviii. 9 ; Yt. i. 7 ; Yt. xi.9 ; 
etc. 

4 Ys. xxxii. 2 ; {pentam ve Arm* 
aitim ; xxxiv. 9 and 10; etc 

5 Ys. xxxi. 7 ; xhv. 3 ; xlvii, 2. 

6 Ys. xxxi. 8 ; Ys. xliii. 10. 

7 Ys. i. I. 

8 Ys. xxxiv. 7 ; xliv. 2. 


9 Ys. xxxi. II ; xliv. 1*19 ; xlv.3 
and 5 ; Vend, ii. et seq. 

10 Yt. I. 14. 

11 Ys. xxxii. 12 ; xliv. I4 ; etc. 

12 Vend xviii. 7 ;— paiti mam erezvo 
pere9a];^hua yim dadhvao^^hem 
5penishtemcha paiti vachishtemcha 
vaedhisbtemcha paiti parshtem 
avatha te ai^hat va^ho. yezi mam 
paiti perejao^he. 
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difficulties of the faithful always meet with prompt 
solution at His hands. The faithful enquire of Him^ 
and He answers plainly.* Whichever of His precious 
gifts they ask of Him,* He bestows upon them and 
liberally.'* Neither in prosperity nor in adversity 
does Ahura-Mazda forsake His creatures.® He is 
with them always; He never refuses them His help ; 
He hears their complaints, satisfies their wants, arms 
them with the means of deliverance and thereby 
enables them to remove the cause of their troubles 
and sorrows.® 

Another most important attribute of Ahura- 
Mazda’s Will is His Justice. He is the most 
discerning Judge (Zhndishta hv6 vichirb.)* He dis- 
cerns the righteous from the wicked.* He takes the 
truest account of every deed of man (hata marenis.)* 
He makes due allowance for all circumstances, motives 
and causes which may influence man’s conduct and 
judges him according to his merits and demerits.*® He 
renders to him according to his thoughts, words and 
deeds.** He has set apart happiness for the good and 
evil for them that do evil;** glory, joy and felicity for 
the righteous and sorrow and anguish for the wicked.** 


1 Ys. xxix. 5 ,* xxxi. 3 5, 14, et 
seq.; xxxiii. 8; xliv. ; Vend. ii. et 
seq. 

2 Ys. xxxii. 2 ; xlv. 3 & 5 ; Vend. ii. 
etseq. 

3 Ys. xxviii. 2 and 3; xxix. 10 ; etc. 

4 Ys, xxxiv. I ; etc. 

5 Ys. xlv. 9 tern ne vohG mat 
maqa^hd chikhsbnushd ye ne u^en 
chdret ^pench^ a$pencha, 

6 Ys. xxix. X, 2, 6, 7 and 8 ; Ys. 
xlvi. I and 2, etc. 

7 Yt. i, 13 ; Ys. xxix, 4, xxxii. 8 
ahmi tbwami mazdd vicbithoi aipl 


8 Ys. xxxii 8 ; xliv. 12. 

9 Ys. xxxii. 6; Yt. i. 8. 

10 Ys. xxxi. 13 ; Vend. iii. 36-40^ 
esp. 40 ; iv. 3-42 ; v. 1-7 esp. 26 ; vi. 
4-25 etc. 

11 Ys. xxxi. 21 ; xxxiv. i, etc. 

12 Ys. xliii 5 ; — gpentem a^ tbwa 

mazda ahura . . . bya^ dao 

sbyaotbn^ mizdavan yd.cb& ukbdb& 
akem akili va^bubtm asbim va^bave. 

13 Ys. xxxiv. 13 ; Ys. xliii. 5 ; Ys. 
xlv, 7 ; Ys, xlvi. 6 and 18 ; Ys. li. 8 ; 
Vend. xix. 27-34. 
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He gives equal justice to all whoever they be, rich or 
poor, high or lowfushtft ahuifti yahm^i ushti kahmfli 
chit va?6-khshayS9 mazd^ d 4 yS.t ahuro utayOitl 
tevlshlm.^ Tat mazd^ltava khshathremyft erezhejyoi d^ihi 
drigaovd vahy6).* The glory of Ahura Mazda's Justice 
lies not so much in His condemning the wicked and 
rewarding the righteous as in furnishing men with 
ample resources, namely, khratOs (intelligence), vacao 
(freewill), and dadnaoccha or cengS^chS (instructions 
or laws), whereby they may know and fix their choice 
aright.^ Beautiful indeed is the Justice of Ahura- 
Mazda. And His Justice is not unmixed with Mercy. 
Merciful and long-suffering is He with regard to every 
action of His rational creature, man/ 

HIS KINGDOM AND LAWS. 

Ahura-Mazda is the mightiest king. He has 
power over all® and rules supreme and absolutely.® 
He is as mighty as bountiful.’' He has the sovereign 
power by which He bestows the highest blessings 
upon the faithful.® He is called the most invincible 
and glorious King to whom belongs a holy kingdom 
in which the well-doer prospers through his mental 
goodness.® He reigns here as He reigns in the 
Heavens.'® The Avestan saints do not expect us to 
merely rest content with the promise of the golden 
mansion hereafter in the Heavens, with the promise 


1 Ys. xliii. I ; xxi. 3. 

2 Ys. liii. 9. 

3 Ys. xxxi. 11 ; etc. 

4 Ys. zxxiii. II : Ye 9evisht6 
ahur6 mazd^t09h^t . . . . 9raot^ 
m6i merezd&t^t mdi &d&i kahy&ichlt 
paiti. 

5 Ys. xlviii. 9; .... chahy& 
khshayathA nftzd^ ashit .... 


6 Ys. xxxii. 2, 1. I and 16, 1 . 2 ; Ys. 
xliii. 1, 1. 2 ; Ys. viii. 5. 

7 Ys. xxxiv. 15, 1 . 3 ; Ys. xliii. 4, 1 . 
1. 

8 liii. 9, ]. 4. 

9 Ys. xxxi. 6, 1 . 3 Ys. xlviii. 8, 1 . 1 ; 
Yt. i. 13.15. 

10 Ys. xl. 2 ; Ys. xli. 2 ; Ys. xliv, 

2» 1 . 5 * 
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of glorious rewards in that far away kingdom to come 
for the wrong, injustice, sulFerings and failures of this 
lower world. They do not only tell us that after 
death we are to go to the kingdom of Ahura-Mazda 
where all wrongs are righted and the poor are happy 
as the rich. But as we read in Yasna XXXI. 6, 
XXXII. 6, XLIX. 8, etc., they give us the most 
optimistic, the most comforting, and at the same time 
the most elevating doctrine that, in a way, man may 
establish the kingdom of Ahura-Mazda here on earth ; 
that he may begin realising it even in this bodily life ; 
that he can make the kingdom of God in his own 
heart, life, family, town and country. 

The makers of this kingdom are called Mazdaocjcha- 
ahuraongho, Saoshyanto, Ratavo, Zarathushtrotemao. 
They are in fact civilizers, improvers, reformers, 
menders of themselves, menders of things and of the 
world. They are described in several passages chiefly 
of the Gathas,^ of the Farvardin and the Zamyad 
Yashts* as most enlightened, most glorious in thought, 
most truthful in speech, most helpful, always seeking 
to serve under the chieftainship of Ahura-Mazda, to 
establish His laws amongst men, to smite out of the 
world falsehood and failure and press forward the 
Righteous Order. These passages clearly show that 
such men have come in all generations since Gayo- 
mard, the first man, and will continue to come in all 
the future ages until the last of all Saoshyants, 
Astavat-ereta, will bring about the perfect Renovation 
of the world. Then the Da6na (Law) of Ahura- 
Mazda will, after temporary defeat, be completely 

I Ys. XXX. 9 ; xxxi. 2 and 4 ; xxxiv. 2 Yt. xiii. 17, 38, 128, 129, 149, 154 
13 ; xliii. M ; xlvi. 3 ; xlix. 8 ; xiii. 3, and 155 ; Yt. xix. 26-40, 92-96. 
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fulfilled ; and the world will be so completely changed 
that all its evils being known, recognised, repelled 
and abhorred will cease to exist.* All its falsehood 
and violence, all its hunger and thirst, all its misery 
and pain, are to vanish and vanish absolutely dnd for 
ever.^ How important is the condition of progress 
hinted at in these statements of the Avesta, the condi- 
tion that knowledge should accumulate I How great 
and cheering is the truth they give us, the truth that 
the world and man who rules over it, are progressive, 
and the progress is to be at last completed ! We are 
given the assurance that this world is not going to 
nothing ; that man has to build upon it the grandest 
civilization that he has ever dreamt or can dream ; 
that he has to elevate this nether world, deliver it 
from darkness, free it from chaos and disorder. He 
has to extinguish upon its surface the fraud, sham and 
lies of business and of other activities of life. In a 
word, he has to bring about an ideal state of society 
in which men will not have a great deal of crime, of 
poverty, of sickness ; in which these things will be 
minimized, will be reduced to the lowest possible 
amount and finally will be entirely removed. In fact 
the kingdom of Ahura-Mazda on the earth meant to 
the Avestan saints a world clear and civilized, sweet 
and fair, a world of happy homes, of knowledge, piety 
and peace. Our Frasho-kereti “ Renovation ” means 
this in the first place. So in the hearts of true Zara- 
thushtrians there lies that conviction of the golden 
day, that belief in a better time coming. It is this 

1 Ys. xliii. 6; xxx. 9 ; xxxiv. 13 ; 
xlvi, 3 ; Yt. xix, 89-96. 


2 Ibid. 
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conviction that has kept them up even in the darkest 
and the most distressful times, saved them from utter 
wreck and ruin, and moved them on and on. Indeed, 
the belief has been a mighty impulse to all their 
efforts. 

To resume our subject, Ahura-Mazda is the Great 
Lawmaker and Lawgiver. First of all Ahura-Mazda 
made the Da6n^ (Law)' and then according to it 
made the world.* Of all existing things Daena is the 
best ( tarn dafenam ya hatam vahishta).* In goodness, 
fairness and greatness, says the Vendidad V. 22. it is 
above all other utterances (laws). Ahura-Mazda’s 
Law is his Will (kat toi razare kat vashi).'' Hence 
to satisfy His Will was the highest aim of the Prophet 
Zarathushtra.® 

The Eternal Law is revealed to man through the 
Mathra-Spenta. Mathra-Spenta is the Holy Word to 
proclaim which Ahura-Mazda inspires His holy saints 
and chieftains in consequence of their virtuous desires 
and their devoted efforts to make the people righteous 
believers and doers.® It had begun to be revealed 
since the beginning of man’s creation. The Daena 
has never been withheld from man. We have clear 
statements in Yasht XIII. 8q and Vendidad II. 1 and 
2 that Gayomard, the first man, and Yima, the great 
king, knew the Da^njl according to their lights. The 
statements in the Farvardin and other Yashts about 
the Paradhsitas and the Paoiryo-tkaeshas also evidence 
that in times before Zarathushtra there had been holy 

1 Ys. xlix. 6, ]. 4 ; Ys. xlvi. 6, 1. 5. 5 Ys. xlvi. 18, 1. 4 and 5 

2 Ys. xxviii. 11,1.? : Yais a an^hus 6 Ys. xxviii, ii, 1,2 and 3 ; Vs. 

paouruyo bavd^ ; Ys. xlvi. 6, 1. 5, xxxi. 3, 1. 2 and 3, and 6, 1. I and 2 ; 

3 Ys. xliv. 10, 1. I ; Yt. xi. 3. Ys. xlv. 5, 1. i and 2 ; etc. 

4 .\xxiv. 1 2, 1. I, Ys. viii. 5. 
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saints who had the knowledge of spiritual truths and 
acted according to them. Their intellectual percep- 
tion (baodhang), their conscience (daSn^), their vital 
power (ahum), their fravashi and their soul are in- 
voked, praised and offered homage to by the faithful 
in a number of passages. 

It is therefore evident that the DaenS had been 
made known to men before Zarathushtra. But not less 
evident is it that none of them had so fully received 
or so perfectly understood, so clearly expounded, or so 
persistently announced and enforced it as the immortal 
sage.* 

The Dadna has a moral and a physical side.* It 
embraces all physical laws as well as the moral rules 
of conduct. The Vendidid contains the former and 
the G&thas the latter. On both sides the Da^na is im- 
perative. The laws, both physical and moral, which it 
embraces, must be perfectly fulfilled. According to 
Yasna XLVIII. 4 the faithful must give his better 
mind, his consistent will and righteous choice to the 
close pursuit of the DaenS. Haurvatat and ameretat, 
welfare and immortality, are reserved for those only 
who obey and fulfil the Mathra of Ahura.^ The defeat 
of the law must be made good. Disobedience to the 
Mathra-Spenta must end in woes according to Yasna 
XLV. 3. Various punishments are prescribed in the 
Vendidad for the sinner. From all this it is evident 
that the Avesta leaves no room for indifference 
towards religion or indifferentism. 

It will not be out of place to note here that 

1 Ys, xxix. 2, 6 and 8; Yt. xiii. 148. gaethao^chatasho daenaogcha. 

2 Ys. xxxi. 11: . . . cenRfi^cha 3 Ys. xlv. 5. 
yathra vareneng va9ao day6te. MazdA 
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Da6n& signifies not only the Eternal Law of God but 
also the law in the mind of men after the manner of 
knowledge by which he measures and regulates his 
own free acts. Dafenfi. is the conscience, the sense of 
obligation which is in every man to condemn the 
wrong and approve the right, to abstain from what is 
evil, and practise that which is good.* 


1 ** Just as a physical order pre- 
vails in the material world, and an 
animal kingdom in animal nature, 
so there is a moral order in the 
world of man. With this difference 
that man alone has the government 
and guidance of his own acts. 
Material bodies exert tendencies by 
a physical necessity ; animals act in 
an analogous necessity governed by 
the feelings of pleasure and of pain ; 
man alone possesses intelligence and 
free-will, by these he guides and 
becomes the responsible agent of his 
actions. 

‘ ‘ The moral law so universal in 
time and place, so exacting in its 
behests is made known through the 
voice of conscience. Conscience is 
thus the judgment of the individual 
as to the morality of his own con- 
duct ; it is the application of the 
moral law to the particular events 
and circumstances of life. 

“This hidden monitor proclaims 
the ineradicable distinction between 
good and evil. . . . It is the 

ultimate basis and guide of human 
action. Its voice is ever heard 
urging, restraining, praising or con- 
demning. I carry with me in the 
lonely silence of my room a judge 
and witness of my most secret 
thoughts. From its decisions there 
is no appeal. For the^' are the 
promulgations and applications of 
an eternal law which rules the course 
of history’ and of man. The com- 


mand of duty, the consciousness of 
obligation are the * ought * or 
* ought not,* are the inseparable 
witness of every thought, word, or 
deed. 

“ . . . Everywhere are found 

indelible marks of a morally consti- 
tuted world. What is held so firmly 
in the consciousness of the indivi- 
dual, pervades the laws, customs, 
and religious beliefs of mankind, 
and is verified by the course 
of history. Conscience, therefore, 
only promulgates a law external and 
necessary'. Now a moral im^^sing 
upon a free agent the obligation of 
right and of duty, constraining him 
to obedience even at the loss of 
wealth and position, entailing s^f- 
sacrifice and suffering, contravening 
at times our individual hopes and 
desires, furnishing an unfailing 
source of strength in trial. . . . 

must have a moral source and basis 
above and beyond the will of the 
individual. Conscience thus reveals 
a lawgiver, who is the source of the 
moral order, the supreme judge of 
human action. The same Being 
who formed the human mind and is 
the basis of the truth which reigns 
supreme throughout the universe, 
giving the explanation of its consti- 
tution and harmony, also formed 
the moral order, the source and 
explanation of the harmony which 
should prevail in the world of man.” 
—(Driscoll ) 
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HIS MAJESTY AND GRANDEUR. 

• We shall now give references to Ahura-Mazda’s 
Majesty and Grandeur of which there is no lack in 
our sacred book. Exalted above all is Ahura-Mazda 
(bereza).^ He is said to be the greatest in greatness, 
the most beautiful in beauty and the most glorious in 
glory (mazishta, 9ra6shta, qarenanhagtema).* He is 
infinitely worthy of adoration and invocation (thwd- 
zevishtlm).* The brilliant sun and all the smaller 
luminaries praise Him."* Most devoutly did our pro- 
phet Zarathushtra and all other holy saints pay Him 
homage.® They worshipped Him with their body and 
soul.® 


CONCLUDING REMARKS. 

If then the facts are such as have been set out in 
the foregoing pages, who would not observe that the 
idea of only one Supreme Being was ever present to 
the composers of the Avesta? Who would not 
admit that they represent Ahura-Mazda as the One 
Living Lord of all things ? Certainly, they teach and 
exhort us to believe in the existence of one all-good, 
all-holy, all-knowing, all-powerful and all-just Being, 
Ahura-Mazda, the only Saviour of us all’, and by so 
doing shower upon us countless blessings. Indeed, 
we should have been most miserable, if there had 

1 Yt. i. 15, 5 Ys. Mxiv. a; xliii. 8; xlv. 8; xlvi. 

2 Ys. xlv. 6; Ys. i. i; Vend. xix. 9; U 4; Hi*. 2; Ys. xiii. s; etc 

14; Yt. i. 12 ; etc. ^ Ys. xxxvii. 3. 

3 Ys. xxxi. 8; Ys. xlvi. 9. 7 Ys. xxxiv. 7; naCchit 

4 Ys. 1. 10. anyem yushmat vaeda asha atha nao 

tbrazdfim ; Ys. l.r. 
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been no such teaching. We would surely suffer, were 
we to disregard the teaching which is the mainstay of 
morality and civil government.* 


1 What is man, if you take God 
away ? What else but a machine 
made of matter, held together by 
material forces ? What shall oblige 
me to have more respect for that 
machine called man, than for an- 
other called ox or sheep or monkey, 
which anatomy proves to be con- 
structed on quite a similar plan and 
to be made of the same organic 
elements ? Why is it a greater 
crime to destroy a man-machine than 
to destroy a monkey-machine ? 
Unless there is an immaterial Divine 
Spirit, there cannot possibly be an 
immaterial human soul, and if there 
is not an immaterial human soul, 
our so-called freedom of will is an 
illusion. But if our freedom is an 
illusion, moral responsibility is an 
empty name, and if that is an empty 
name, nobody is to be blamed, how- 
ever erroneous may be the misdeeds 
by which, in the opinion of men, he 
sins against the dignity, as it is 
called, of man. These and the like 
arc the practical lessons which logi- 
cally follow from agnosticism How 
can they be put into practice without 
giving free rein to the most revolting 
vices in the mass of men ? 

“ Again, if agnosticism with these 
moral consequences which objec- 
tively are implied in it, were uni- 
versally prevalent, all social relations 
would sooner or later be in hopeless 
confusion. The good order of a 
commonwealth rests above all upon 
a healthy family life. Where domes- 
tic relations, domestic authority, 
domestic virtues are not respected, 
civil relations will constitute a very 
frail machinery : civil authority will 
only rest upon changeable party- 
passions ; civil virtues will degene- 
rate into hypocritial egotism. But 
if in the family God is not acknow- 
ledged, if His fear does not check 
the impetuosity of vicious cravings, 
the most sacred bonds of family life 
will soon be broken. A nation of 
agnostics soon would suffer from so 
many evils that, to quote the saying 


of the Roman historian, Sallust, 

* neither the evils nor their remedies 
would be bearable. ’ If such a 
nation did continue to exist for a 
while, if agnostic philosophers suc- 
ceeded in stemming the deluge of 
universal disorder by the moral 
principles of utilitariansand altruists, 
the reason could not be this, that 
human nature is too good to suffer a 
universal application of the moral 
principles which strict logic would 
recommend as the consistent out- 
come of the agnostic theory To 
sum up, Agnosticism is a hypothesis 
which in its logical consequences 
leads to the destruction of the most 
fundamental principles of reason, 
and to the moral and social ruin of 
mankind. Therefore it must be out 
of harmony with human reason, it 
must be altogether untrue and un- 
reasonable. ” — ( Boedder. ) 

Atheism is imprudent, because 
it is unsafe in the issue. The atheist 
contends against the religious man 
that there is no God ; but upon 
strange inequality and odds, for he 
ventures his eternal interest ; w'here- 
as the religious man ventures only 
the loss of his lusts, which it is 
much better for him to be w'ithout 
or at the utmost of some temporal 
inconvenience. . So that if 

the arguments for and against a God 
were equal, and it were an even 
question whether there were one or 
not, yet the hazard and danger are 
so infinitely unequal, that in point of 
prudence and interest, every man 
were obliged to incline to the affir- 
mative ; and whatever doubts he 
might have about it, to choose the 
safest side of the question, and to 
make that the principle to live by. 
For he that acts wisely, and is a 
thoroughly prudent man, will be 
provided against all events, and will 
take care to secure the main chance, 
whatever happens ; but the atheist, 
in case things should fall out con- 
trary to his belief and expectation, 
hath made no provision for this case. 
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The full knowledge that we obtain from the Avesta 
of the moral and natural attributes of Ahura-Mazda, 
tends to create within us wholesome tendencies and 
holy feelings. His Supreme Authority as the great 


If, contrary to his confidence, it 
should prove in the issue that there 
is a God, the man is lost and undone 
for ever. . . , When he comes 

to appear before that God whom he 
has denied, and against whom he 
has spoken as despiteful things as he 
could, who can imagine the pale and 
guilty looks of this man, and how 
will he shiver and tremble for the 
fear of the Lord and for the glory of 
His Majesty ? How will he be sur- 
prised, with terrors on ever^' side, 
to find himself thus unexpectedly 
and irrevocably plunged into a state 
of ruin and desperation ! And thus 
things may happen for all this man’s 
conhdence now. For our belief or 
disbelief of a thing does not alter the 
nature of the thing. We cannot 
fancy things into being or make 
them vanish into nothing, by the 
stubborn confidence of our imagina- 
tions. . . If there be a God, a man 

cannot by an obstinate disbelief of 
Him make Him cease to be, any 
more than a man can put out the 
sun by winking.” — (Tillotson.) 

“ There is a God. The plants of 
the valley and the cedars of the 
mountain bless His name ; the insect 
hums His praise ; the elephant 
salutes Him \vith the rising day ; 
the bird glorifies Him among the 
foliage ; the lightning bespeaks His 
power ; and the ocean declares His 
immensity. Man alone has said 
‘ There is no God.’ Has he then in 
adversity never raised his eyes to- 
wards heaven ! Is nature so far 
from him that he has not been able 
to contemplate its wonders ; or does 
he consider them as the mere result 
of fortuitous cause ! But how could 
chance have compelled crude and 
stubborn materials to arrange them- 
selves in such exquisite order as is 
exhibited in the universe as well as 
its different parts. Were there no 


other proofs of the existence of God 
than the wonders of nature, these 
evidences are so strong that they 
would convince any sincere inquirer 
after truth. But if they who deny a 
Providence, are for that very' reason 
unable to explain the w'onders of the 
creation ; they are still more puz- 
zled when they undertake to answer 
the objections of their own hearts 
— (Chateaubriand.) 

Out of our own consciousness 
we are forced to this conclusion that 
whatever the final source of Power 
be, whatever the final original of all 
causes, it must be a Personality, 
since it is utterly unthinkable that 
anything save a Person can originate 
within itself a motive and of itself 
become a cause. 

“ It is equally a necessity of our 
thinking, derived from all our ex- 
perience, upon which we rest, as it 
were instinctively, that in that 
Personality we should find cause 
and effect still, that is, every deter- 
mination of that Personal will 
would be orderly and reasonable and 
the result of some sufficient motive 
if we only knew^ it, though such 
motive would originate in the Per- 
sonality itself. 

“ The final Personality, then, to 
which it seems we are driven to hold 
‘ the Power behind phenomena ’ to 
be, must be intelligent, orderly, and 
in itself be its own Law and its own 
Order, the originator of its own 
motives, and the harmonious source 
and last cause of all causes. ” — 
(Thomson). 

The brightest geniuses of every 
age and generation have admitted 
the existence of a Supreme Being. 
Plato and Cicero among the ancients 
and Clarke and Leibnitz among the 
moderns have metaphysically and 
almost mathematically demonstrated 
this existence. 
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Creator and the most glorious Ruler exacts our 
admiration. His Omniscience, His Omnipotence and 
His Omnipresence command our awe and vene- 
ration. The sense of His Benevolence and of His 
Holiness arouses our love. His Truthfulness and 
Fidelity fill us with implicit faith and trust in Him. 
The consciousness of His Justice and Mercy enlivens 
our hope and inclines us to constant prayers of 
gratitude and thanksgiving to Him. 

Zarathushtrianism is right living after a divine 
model. Godliness is Godlikeness, and this is the 
most distinguishing characteristic in Zarathushtra’s 
religion. The sum of all the Zarathushtrian doctrines 
is that man should grow in Godlikeness. The Gath^is 
urge us so to order our life as to imitate the ideal 
standard of Ahura-Mazda,^ by virtue to attain nearer 
to his perfection so that we may thereby obtain that 
most ennobling privilege of entering and residing in 
Garo-nmana, the highest Heaven, the house of Ahura- 
Mazda,^ there to enjoyiSupreme happiness, the happiness 
derived from the sight of Him (darshtois),^ from His 
everlasting presence in our midst (hamem thwa 
hakhmay and from communion with Him (parstois).® 


1 Ys, xxxi. i6 : .... thwavag; 
mazda ahura yada hv6 a^hat ya 

shyaothna^cha; Ys. xliv. 17 : 

katha mazda. zarem chanini hacha 
khshmat a^keretim khshmuk&m 

; Vs. xlviii. 3 : thwvaap 

mazda vai^heus khrathwa mana^^ho; 
etc. 

2 Ys. 1 . 4: — at vao yazai ^tavav'cha 

mazda ahura . akao aredreng 
demane garo graoshan^; Vend. xix. 
32 : khshnuto ashaon&m urvano 
parayeinti avi ahurahe mazdao .... 
avi gar6>nmanem maethanem 
ahurahO mazdao 

3 Ys. xxxiii. 6: — ye zaota asha 


erezCls . . . . ta toi izyai ahura mazda 
darstoischa hem parstoischa ; ys. xlv. 
8: tern ne 9taotais nemai^ho a 
vivaresh 5 ud zit chashmaini 
vyadareyem ... . yem mazd&m 

aburem at hoi vahmeng demand garo 
nidama; Ys. lx. ii and I2:~yathand 
ao^hiim shyato manao vahisto ur< 
vtino qathravaitis tanvo henti vahisto 
a^hus ak^OQchoit ^huird mazda 
ja^entim, asha vahista asha 9raesta 
dareg^me thwa pairi thw^ jamyftma 
hamem thwft hakhma; etc. 

4 Ibid. 

5 Ibid. 
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THE ALLEGED DUALISM. 

From very early times Zarathushtrianism has been 
reputed as being a dualistic system. The ancient 
Greek authors, with their imperfect knowledge of 
Avestan doctrines, maintained that the primitive 
Iranians had two gods, Ahura-Mazda and Angra- 
mainyu, one good and the other evil. The tradi- 
tional writers lend support to this assertion by their 
loose manner of using the two terms and their mis- 
taken view of Spenta-Mainyu and Angra-inainyu. 
In our own times too it has been alleged by Spiegel, 
Hovelacque, Jackson, Sdderblom and others that the 
Avesta preaches dualism. But the sacred texts, our 
original source of information, wholly contradict this 
opinion. A close and careful examination of such 
Avestan terms and passages as bear upon the present 
question do not leave the least doubt as to the Avestan 
system being non-dualistic. 

We have already shown by numerous Avestan 
proofs that according to the Zarathushtrian creed the 
Intelligent Being called Ahura-Mazda is the good 
Creator, Disposer and Supporter of all beings. We 
have further observed that this Supreme Being is 
also called Spenta-Mainyu, “ Bountiful Spirit.” In 
many parallel passages, these names are used in the 
same connection so that they could be at once 
interchanged. In Yasna XXXVII. i and LVIII. 6 
the stars and animals are represented as the creatures 
of Ahura-Mazda ; while in Yasht XII. 32 and VIII. 
48 these very beings are said to be the products of 
Spenta-Mainyu. Again the Farvardin Yasht says 
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that Ahura-Mazda supports the sky, the waters, the 
earth and so forth ; and this very same act is attribut- 
ed to Spenta-Mainyu in the very same paragraph.^ 
So we can easily understand that Ahura-Mazda and 
Spenta-Mainyu are the designations of one and the 
same Supreme Being, and that there is no other 
separate and distinct superhuman being bearing the 
name Spenta-Mainyu. 

Sometimes the term spenta-mainyu indicates only 
the good or bountiful spirit of Ahura-Mazda.* The 
word mainyu also is used singly to denote this spirit 
of Ahura-Mazda.* Mainyu is further used to imply 
the holy or bountiful spirit of man which Ahura- 
Mazda implants in his heart. This signification of 
mainyu is quite clear from Yasna XXXI. 21^ and 
XLIV. 1 1 .* Like mainyu the word spenta is also 
found single. It then indicates the attribute of 
bountifulness of Ahura-Mazda as well as of His 
rational creature, man. Ahura-Mazda is said to be 
spenta (bountiful);® and so also is man.* Then as 
each of the words mainyu and spenta is singly pre- 
dicated of Ahura-Mazda and man, and as spenta and 
mainyu together as spenta-mainyu are predicated of 
Ahura-Mazda, why should not this joint term be 
predicable of man ? That it is really so, is amply 
testified to by Yasna XLV. 2. In this strophe the 
Prophet, having received answers from Ahura-Mazda 

1 Yt.xiii.2S, 5 Ys. xliv. II : . . . azem vie;- 

2 Ys. xliii. 6 ; Ys. xlv. 6 ; xlvii, 4 ; peng anyeng mainyOus dvae- 

etc. sha^ha. 

3 Ys. xxxi. 3 , xliii, 16 ; etc. 6 Ys. xliii. 5. 7, 9, etc. 

4 Ys, xxxi. 21 : . . . . ys hui 7 Ys. xxxiv, 2 ; Ys. xlviii, 7 ; etc. 

mainyu shyaothanaischfi urvath6. 
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to the questions put to Him about spiritual matters, 
says in his sermon to the people that spenta-mainyu 
and angra-mainyu differ from each other in their soul 
(urvan), in their conscience (dafin^), in their belief 
(varena), etc. It is very necessary to observe here 
that nowhere in the Avesta are the words “ urvan,” 
“daen^” and “varena,” found predicated of the 
Supreme Being Ahura-Mazda ; whereas there are 
several passages in which they are distinctly predi- 
cated of man in the very strict sense in which they 
are used in the verse above referred to. Hence 
there should be no hesitation in believing that in the 
verse the Avestan author meant by spenta-mainyu 
and angra-mainyu man’s good and evil spirits. 

We will now turn our attention to the counterpart 
of spenta-mainyu. What is angra-mainyu ? Is it the 
name of a god equal or inferior to Ahura-Mazda* 
The term angra-mainyu denotes nothing but the evil 
spirit or thought of man. To show it we shall first 
see the uses and significations of this and other 
parallel terms ; and then examine some passages, 
chiefly Yasna XXX. 3-6 and XLV. 2. 

The word “angra” signifies “ decreasing,” “des- 
troying ” or “ evil.” Likewise dregv&o signifies 
“evil,” “harmful,” “injurious” or “ false.” Angra- 
mainyu and dregvao-mainyu mean one and the same 
thing. They mean “ evil spirit ” or “ evil thought.” In 
Yasna LIIL, 7 dregvao-mainyu is undoubtedly predi- 
cated of man, and denotes the evil spirit or thought of 
man. Further, there are many passages where 
dregv^o is singly predicated of man ; but there is 
hardly a passage which clearly shows that dregvao 
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alone or together with mainyu is used to indicate an 
evil superhuman being. This makes it almost 
certain that in the 5th strophe of Yasna XXX. the 
saint means by dregvao-mainyu, the human spirit or 
thought of evil. And since dregvao-mainyu and 
angra-mainyu are interchangeable, as is seen in the 
context of the abovementioned strophe, angra-mainyu 
must mean nothing more than man’s evil spirit or 
thought. This conclusion is supported by the fact 
that like the words dregvao and mainyu, angra is also 
found predicable of man ; angreng signifies wicked 
men in Yasna XLIII. 15. 

Another name of angra-mainyu is drug,^ daeva * or 
akaman.* These three names signify respectively 
“ the harmful or the deceitful,” “the false or the liar” 
and “ the evil-minded.” Since these are the different 
names of angra-mainyu, to any of them as to angra- 
mainyu is traced everything that partakes of the 
nature of evil, distress or destruction. Angra-mainyu 
is said to be full of death.*' He is the author of the 
whole evil creation, of the da^vas, the drugas, the 
pairikas, the yatus, which, as we shall see later on, 
are moral and physical evils. 

It would reasonably be argued that if angra-mainyu 
signifies man’s evil spirit or thought, man must be 
responsbile for all the aforesaid evils. Is he expressly 
represented in our sacred volume as such ? 

Certainly, according to the Avesta wicked men are 
the cause of all the moral and physical disorders in 
the world. They are said to subject the regions of 


1 Vend. xix. 12. 

2 Vend, xix. i. 


3 Vend. xix. 4. 

4 Vend. i. 5 et seq. ; Yt. xiii. 71. 
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righteousness to destruction.^ They keep their fellow- 
men from making progress in the world of righteous- 
ness.* They consume and take the life of their fellow- 
creatures by means of their evil doctrines and actions.* 
By neglecting the laws of cleanliness and purity they 
pollute and corrupt themselves, and men and things 
around them. They cause all sorts of impurity to 
accumulate on the earth and thus promote the growth 
of the various noxious and destructive creatures such 
as ants, locusts and spiders.^ They withhold water 
from the fields and meadows and in consequence 
produce drought, prevent the growth of corn and 
pasture, and so bring famine, starvation and death 
amongst men and cattle.® Thus almost all the suffer- 
ings of men are in one way or another ascribed by the 
Avestan authors to men themselves. 

It may be asked : If angra-mainyu really means in 
the Avesta man’s evil spirit or thought, how can angra- 
mainyu be said to have created winter as is done in the 
first chapter of the Vendidfid ? Can an evil -spirited or 
evil-thinking man create winter or summer ? In 
answer to these questions we would ask ; Is it not 
quite as impossible for the wicked man to make 
winter severe as to create it ? Is it not quite impossi- 
ble for the wicked woman to decrease the waters of 
streams and the growth of vegetables and trees 
simply by her look ? And yet the author of the 
Vendidad says that the wicked man increases the 
cold of winter ;® that the wicked woman decreases by 
her look the waters of running streams and the 


1 Vs. xxxi. !• 

2 Ys. xlvi. 4. 

3 Ys.xivi. 4 and ii. 


4 Vend. vii. 25 et seq. 

5 Ys. xxxii. 10 and xliv. 20. 

6 Vend. vii. 27. 
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growth of plants and men.^ It is quite evident that 
the aim of the author in so doing is to represent the 
wicked as black and dreadful as possible. With this 
object all sorts of evil, even those that lie beyond 
human power to create or cause, are ascribed to 
angra-mainyu which is undoubtedly more personified 
in the later Avesta than in the Gath&s. That the 
actual creator of winter was not angra-mainyu but 
Ahura- Mazda, may be easily seen from the fact that 
in Yasht V, 120, Ahura-Mazda is represented as 
having made snow, hail, sleet and the cold wind — all 
of which are the products of winter. 

We have next to examine the Gathic passages 
bearing on this point and see how far they support 
the view we take of angra-mainyu and its opposite 
spenta-mainyu. But to facilitate their interpretation 
and have them clearly understood, we must begin 
with some important remarks. First of all, it must 
be borne well in mind that, according to the Avesta 
man has his own requirements : mind, body and 
injunctions, or laws given to him by Ahura-Mazda.* 
Of these gifts of God he is capable of making a good 
or a bad use.^ All his powers are capable of working 
well or ill. He is a ruler at will over his life (jya- 
teus khshayamneflg va^a. ...)'* He has power 
over himself so that he may conduct his own struggle 
well and wisely.^ 

Secondly, it should be noted that the mind of man 
is regarded in our original Scriptures as his mightiest 
and his most valuable possession and power. The 


1 Vend, xviii. 61-64. 

2 Ys. xxxi. 1 1 ; etc. 

3 Ys. xlvi. 6, 1 . 1 and 2. 


4 Ys. xxxii. 15 1 . 2. 

5 Ibid. 
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best thought is the reward of the righteous (ashSunfi 
vahishtem man6).' His bodily and personal life is 
blest with happiness through his good mind.* He 
enters into communication and companionship vvnth 
Ahura- Mazda by means of his mental goodness.^ 
The holy saint in his prayers beseeches Ahura to 
bestow upon him the w'ealth of vohuman (good 
mind).^ Yasna XLIV. evidences our greatest saint’s 
earnest desires and his best efforts to lift up his mind 
and to lift it up to seek Ahura-Mazda (maqy^o 
chi^tdis thwa ishtis u^en mazda).® There we find 
him as observing, studying, admiring and contemplat- 
ing upon the excellent powers of Ahura-Mazda and 
upon the beauties of His creatures. His pure mind 
converses with them and asks the questions ; Whence 
are they ? and whose a-.e they all ? Are they so many 
proofs of the beauty of that One Supreme Being 
Ahura-Mazda ? They are nothing else. Again, in 
Yasna XXX. 2 and XLV. i we find our Prophet 
appealing to the meditative, discerning and discrimi- 
nating powers of his hearers and exhorting them to 
arouse, elevate and lift up their mind to see the truth 
of his doctrines. Thus the mind of man is, according 
to the Avesta, his best and noblest power by means 
of which he attains his last end, Truth. It is vohu- 
man (good mind) that is privileged to receive the 
soul of the righteous into Heaven and lead it to the 
throne of Ahura-Mazda.® Vohuman is called the 
best of Ahura’s creatures (vanhve mananh6. . . . 

X Ys. XXX, 4, 1 . 3. 

2 Ys. xxxiii. 10 1 , 3 and xlvi. 13 I. 

3 and 4. 

3 Ys. xlvi. 12, 1 . 4 and 5. 


4 Ys. xlvi. 2, 1 . 5 ; etc. 

5 Ys. xliv. 10, 1 . 5. 

6 Vend. xix. 30-32. 



TEE ALLEGED DUALISM. 


147 


taredhat6 anySis d&man)^ and is identified with peace 
and friendship (akhshtois ham vaintyao).* The mind 
of man being thus the source of his happiness or 
misery, his enemies, the evil teachers, are always 
ready to betray it by their evil snares and evil sugges- 
tions.^ This much is about the mind in general. 

With regard to its various operations the Avestaii 
saints were not less truly informed. Their knowledge 
of psychology was not scanty. In their opinion the 
intellect, the faculty of thought, is the most funda- 
mental of all other higher faculties of the soul. 
Thought stands first among all different e.xercises of 
the intellect. No other creed can surpass the 
Avestan religion in insisting upon the most important 
fact that a man’s character is moulded by his thoughts. 
All our moral principles and precepts are epitomised 
in the most perfect manner in the three words humata 
(good thought), hukhta (good word) and hvarshta (good 
deed). Likewise dushmata (evil thought), duzhukhta 
(evil word) and duzhvarshta (evil deed) are the 
complete Avestan expression of immorality. In 
both of these triple formulae we mark that thought 
always precedes word and action. Words and 
actions are the offsprings of thought. 

Yasna XXX. 3-6 and XLV. 2 do nothing else but 
enunciate in a very compressed manner the chief prin- 
ciples with regard to governing thought and the faculty 
of thought: In the first place we are told that there are 
two primary positive and negative functions of man’s 
intellect, namely, spenta-mainyu and angra-mainyu. 


1 Yt. ii. I and 6. 

2 Ibid. 


3 Ys. xxxii. 9. 
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The former is a good or bountiful thought, with 
which God invests man for his preservation, 
maintenance and progress. The latter is an evil or 
destructive thought or a temptation that seduces and 
diverts man from the right line of action and is 
therefore a bar to progress. These two fundamental 
operations of the intellect are said to be at the root 
of all activities. They are respectively the source of 
better and worse things (. . . . hi vahyo akemchu),^ 
of truth and falsehood, of good and evil understand- 
ings (khratavo),^ of good and evil consciences or 
practical judgments (daena),^ of good and evil 
beliefs (varena),'' of good and evil precepts or 
instructions (^engh^),® of good and evil words 
(ukhdh^),® of good and evil actions (shyaothanft),'^ 
and of good and evil souls (urvano),® in a word, of 
life and death (. . . . ga^amncha ajyaitimchA,).** 
Spenta-mainyu and angra-mainyu are called twins 
(yema),“ the one being involved in the other ; the 
intellect being capable of knowing a thing to be good 
and at the same time knowing it to be not evil. 
However, the former is always prior to the latter. 
Spenta-mainyu and not angra-mainyu is the starting- 
point of the human mind. Affirmation comes first 
and negation afterwards. Hence, wherever the 
twins are spoken of together, spenta-mainyu occurs 
first. In Yasna XXX. 3 they are announced (a^ra- 
vitem) as lying dormant (qafna)^* in the early part of 


1 Ys. XXX. 3, 1. 2. 

2 Ys. xlv. 2, 1. 3. 

3 xlv. 2. 

4 Ibid. 

5 Ibid. 

6 Ibid. 


7 Ibid. 

8 Ibid. 

9 Ys. XXX. 4, 1. 1 and 2. 

10 Ys. XXX. 3 , 1. I. 

11 Geldner’s edition collations. 
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man’s life (pouruye, at first). The two first functions 
are not properly performed by the mind until certain 
conditions have been produced in it. Prudence or 
intellectual discernment and enlightenment are the 
most important conditions. Men who have good 
sense or prudence, are competent judges ; but not so 
the imprudent (aogcha hudaonho eres vishyftta n6it 
duzhdaonho).^ The prudent are the great help and 
the most vigorous support to the cause of Ahura- 
Mazda.^ All things most acceptable to Him are 
clear to them.^ The enlightened only are the worthy 
teachers and leaders of the people (vidvao vtdushS 
mraotfi ma evidvao aipidebavayat.)"' So according to 
the Avesta, the intellectual acts or operations of man 
depend on the state of his mind. 

The intellect and the will both are amenable to 
discipline. Yasna XLVIII. 4 and XLIX. 4, empha- 
tically mention the fact that these two highest gifts 
and capacities that are in man, must be developed 
and habituated to better and holier deeds (ye dclt 
mano vahyo mazda ashya<;cha)® and must be brought 
into complete harmony with the Law ( Da^nS) and the 
Understanding of Ahura-Mazda (thwahmi khratao 
apemem nanA anhat).® InYashtXXII. [4 conscience 
(daenil) is said to be lovely and fair and can be made 
lovelier, fairer and more desirable through good 
thought, good word and good deed. 

From what is said above it may have been noticed 
that the Avesta has preserved the conception of the 
freedom and the responsibility of man. It insists 


1 Ys. XXX. 3. 1. 3. 

2 Ys. xxxi. 22. ]. I. 

3 Ys. xx.xi. 22, 1. 3. 


4 Ys. xxxi. 17, 1. 2. 

5 Ys. xlviii. 4, 1 . I. 

6 Ys. xlviii. 4, 1 . 4. 



150 


GOD IN THE AVESTA. 


upon the great necessity of the best exercise of his 
intellect as well as of his will. A virtuous man is 
made up of both intellectual and moral virtues. A 
virtuous act is done by the enlightened intellect and 
the righteous choice. Sin does not spring from 
the intellect alone. An evil thought or temptation 
alone (angra-mainyu) does not make man sinful. 
The Avesta makes distinction between temptations and 
consenting to temptations. It is the latter that is sinful. 
Men become wicked, says Yasna XXX. 5 and 6, when 
they give no preference to spenta-mainyu, to Ahura- 
Mazda and His Righteous Order, when agitated by evil 
sentiments they do not follow the wholesome counsel 
of their enlightened and pious friends but choose the 
worst mind, when they do not bulFet the impetuous 
passion (aSshma) but yield to it and thus bring 
destruction on the human kind (at afishmem 
hdndvarentii yil banayen ahum maretSno).^ These 
strophes sufficiently indicate that an idea may exist in 
the mind or a passion may exist in the heart without 
being adopted by the will; that an evil thought or an 
evil passion can decide nothing with regard to the 
state of the soul unless the thought or the passion is 
given consent to by the free will. This teaching is 
best illustrated by the example of our Prophet 
himself. In the VendidSd XIX. 1-16, as well as in 
the Gathas, we find Zarathushtra subjected to strong 
temptations and severe trials. We find him long and 
violently attacked and tempted by the wicked daovas* 
Angra-mainyu, the chief Daeva, attacks him by his 
most “ malignant riddles.” He tempts him by the 


I Ys. XXX. 6, 1. 3. 
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offer of vast worldly possessions if he would renounce 
the Religion of Mazda and cease to destroy his 
evil creation. But Zarathushtra strives manfully 
against his enemies Angra-mainyu, and the demon 
Bhiti. He does not tremble at the approach and 
the attack of the wicked. He does not change 
his fidelity and submission to the law of Ahura- 
Mazda. He stands firm, animated by his pre- 
ference for and confidence in his Creator. He 
registers many a determination and protest against 
his enemies. He disapproves, rejects and abhors all 
that they suggest and propose to him. He declares 
that he would not renounce the good Religion of 
Mazda, even though they would tear away his breathy 
life and body.^ He boldly rushes upon them with 
swinging stones (prayers such as Ahuna-Vairya) in 
his hand to hurl at them and lay them prostrate. 
He implores help from Ahura.^ He lifts up his eyes 
to Heaven from where succour must come. He recites 
Ahuna-Vairya and the profession of the Mazda- 
worshippers.'* He invokes all the Amesha-Spentas 
and the Yazatas, the bountiful creatures of Mazda, 
and in this manner turns away his mind from the 
•evil tempter Angra-Mainyu by fi.xing it on worthy 
and noble objects.® 

In this typical example we see that truth, fidelity, 
confidence, patience, endurance, fortitude, steadfast- 
ness, reverence— a whole array of qualities which 
belong to the spiritual nature of man and which 
secure the e.xistence and continuance of families. 


1 Vend. xix. 7, 

2 Vend, xix. 4. 

3 Vend, xix. i r. 


4 Vend. xix. 2. 

5 Vend. xix. 15 et seq. 
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nations and races— are put to the severest test. Zara- 
thushtra is engaged in the moral struggle. He is 
tempted and tried. Temptations trouble even his 
most pure soul. But the state of being subjected to 
temptation is not sin in itself. Zarathushtra is 
exposed to temptation but Ahura- Mazda wants and 
intends him to overcome it by the exercise of his 
powers of resistance. Many are the passages in our 
Scriptures besides the 19th fargard of the Vendidad 
which point us out the universal law that resistance 
is the method of advance in things spiritual as well 
as phenomenal. 

Zarathushtra resists and fights against Angra- 
mainyu and succeeds ; because the law for the 
faithful is not failure but success, not defeat but 
victory. The last part of the same chapter of the 
Vendidad beautifully describes the overwhelming 
victory of Zarathushtra over bis enemy Angra-Mainyu 
and all his offspring. Zarathushtra proved himself 
too strong for Angra-Mainyu; he proved himself a 
Drug to the Drug, to the father of lies ; he proved 
himself a counter-daeva to the daevas, the most 
deadly weapon to the fiends. They all cried and 
shouted in terror, moved to and fro in confusion and 
rushed away in disorder and entirely vanished. Zara- 
thushtra thus procured the wreck and ruin of his 
enemies who sought to seduce him from Ahura- 
Mazda and His Daena. Angra-Mainyu is therefore 
not a master; Angra-Mainyu is very weak, and conse- 
quently is vanquished and banished from the world, 
as we shall see presently. We have here in this 
description of the battle between Zarathushtra and 
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Angra-Mainyu and of its results, a lively presentation 
of that most important law that the strong survive 
and the weak perish miserably in the moral struggle 
as in the struggle for existence. That the law of 
survival holds in spiritual things as in things natural, 
is also evident from the account given of the final 
conflict and the final change of this world. 

The Avesta, especially the earliest portion of it, 
forcibly impresses upon us that this is a world of 
trial, of deadly wrestle and strain, of splendid survi- 
vals and innumerable failures. It has to be fought 
with and mastered. In it the life of man is a per- 
petual combat in which he has to receive his physical, 
intellectual and moral training. Unceasingly has he 
to defend himself against his enemies from within? 
his evil thoughts, feelings, inclinations, tendencies 
and tastes, and against those from without, the evil 
influence of bad examples, the evil powers of wicked 
persons who conspire to destroy his life. This is 
what we daily experience and what the fourth strophe 
of the 30th chapter of the Yasna means by saying 
that spenta-mainyu and angra-mainyu are con- 
stantly at war with each other ; the former fighting 
to preserve and promote life and resist its destruction, 
as is natural to man, and the latter to make “ life’s 
absence ’’(atcha. hyat tu. hem mainyu ja<;aetem paourvim 
dazde gaemcha ajyaitimchu). In Yasna XXXIII. 4, 
the faithful inspiied by the friendship and love of 
Ahura-Mazda abjures and condemns all evil thoughts, 
all falsehood, all disobedience, arrogance and idleness, 
which are his internal enemies. He is also represented 
as always engaged in the battle against the sinners 
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who hate and offend Ahura-Mazda/ who hold back 
the world from progress and deliver it to falsehood 
and destruction,^ who drag men into crime and shame, 
into ignorance and vice, and cast them down.* 

The struggle between the faithful and the sinner, 
between spenta-mainyu and angra-mainyu, good and 
evil, truth and falsehood, life and death, is to continue 
till the end of the world (afcha hyat . . . . 

gaemcha ajyaitimchS yathan^ anhat apemem anhus),^ 
till the last and the most glorious conflict ( . . • . 

perethii jimaiti .... anheus vanhvi vigtS, akeretis)® 
in which the champion of the Righteous Order will 
gain complete victory over the “ evil heretic ” 
(ashava venghat dregvantem) ® Angra-mainyu will 
remain in this world and will continue to oppose 
spenta-mainyu until such time as the world will 
finally undergo a thorough change { . thwa 

mainyu urvaege jago mazda khshathra ahmi vohu 
manariha At the time of this final 

change Ahura-Mazda and men of perfect goodness, 
wisdom and obedience shall come and by their vic- 
torious knowledge and piety shall completely destroy 
falsehood, wrath, violence, hunger, thirst and angra- 
mainyu itself.® Men will be sufficiently awakened to 
see in their own evil choice their own ruin. The 
dead will rise and there will be perfect happiness on 
this our globe.® Nothing will remain subject to death 

1 Ys. xxxii. I. 7 Ys. xliii. 6, 1 . I and 2 ; also see 

2 Ys. xxxi. i8 ; xliii. 8: xliv. 13-1$ ; Ys. xliii. 5, 1. 5. 

xlvi. 4 and II ; xlviii. 7. 8 See for this whole sentence Ys. 

i Ys. xxxii. 6, 9-II, 13-15 ; Ys. xlix. xxx. 9 and 10 ; Ys. xliii. 6 ; Ys. xlvi. 
1-4 ; etc. 3 ; Ys. xlviii. 10 ; Yt. xix. 22 and 92- 

4 Ys. xxx. 4, 1. 1 and 2. 96 ; etc. 

5 Ys. xlviii. 2, 1 . i and 3. 9 Yt. xix. 19 and 20. 

6 Ibid. 2, 1 . 2. 
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or destruction.^ In all that we stated above, the 
Avesta gives the most important truth that the world 
in which we live is a sifting and winnowing world, a 
testing, trying, proving world in its efforts to better 
the things within it physically and morally. 

In fact, fatalism is entirely absent from the Avesta. 
As we have seen, sin is not a necessary evil. There 
is no being on earth or in Heaven that forces man to 
sin. Punishment and reward or happiness and 
misery are awarded according as man actually con- 
ducts himself. The good flourishes on account of his 
own righteousness.^ Thus the goodness of the good 
falls upon the good. But the wicked suffers from 
self-condemnation ; because of his own actions his 
conscience carries him into the darkest abode where 
he lives the worst life possible.^ Even man’s death, 
as we have seen in the foregoing pages, is attributed 
to man himself. 

The essential goodness of all created things is the 
predominant idea in the Avestan system : “ O Mazda! 
Thou art bountiful. Thou art (the possessor) of that 
spirit which made this joy-creating world . . . . ” ^ 
“ Thou dost verily give through Thy bountiful spirit 
the best gifts to Thy saint ; but the wicked, keeping 
away from Thy love (thwahmat zaoshat) has that 
which is due to his abiding (ashya^) in the actions of 
the evil mind.” ® From this it is evident that good 
and exceedingly good are God and His created world, 
but all evils spring from the evil mind of man. Out 
of all created beings good and evil can spring ; the 


1 Yt. xix. 19 and 2c, 

2 Ys. xxxiv. 13 .... hukeretA 

ashdtchlt urvdkhshat. 


3 Ys. xxxi. 20 ; etc. 

4 Ys. xlvii. 3. 

5 xlvii. 5. 
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good through Ahura-Mazda and the evil from the 
evil heart. All thorns and brambles, all sorrows and 
pains, all misery and death spring not from a defect 
in the works of Ahura-Mazda, but from the perverse 
will of the man who misuses them. 

That the evil change in the good order of the world 
is caused by man’s heart, can be best seen from what 
is related in YashtXIX. 31-35 about Yima (Jamshid). 
There we are told that Yima was good and holy for 
the greater part of his life and consequently ruled over 
the world in peace and prosperity. He had during 
that period all the daSvas, the yatus, the pairikas and 
all the oppressors under his complete conirol. It is 
said that in his long reign there was neither falsehood 
nor envy, neither excessive cold nor excessive heat, 
neither famine nor drought, neither old age nor death 
amongst men, cattle or plants. But no sooner did he 
begin to take pleasure in falsehood and pride, than 
all glory, sovereignty, prosperity and immortality fled 
away from him (moshutat paiti akerenaot aosharihat 
hva hizva— soon he made himself mortal by means of 
his tongue).^ He trembled, fell before his foes and 
was completely overthrown. Then began the reign 
of terror, oppression and destruction. Azi Uahaka,^ 
the three-mouthed and three-headed murderer of 
settlements and the slayer of asha began to rule over 
the world. His destructive^ rule continued till 
Thradtaona of the heroic tribe overcame him and 
drove all his baneful influence from the face of the 
earth. In this narrative of the Avesta we observe that 

1 Yt xix, 31-5 ; Vend. ii. the Pahlavi 2 Ys. ix. 7 and 8 ; Yt. v. 29-34 ; etc. 
commentary. 3 Ibid. 
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falsehood and wrong, envy and jealousy, crime and 
shame, hunger and thirst, famine and starvation, disease 
and old age, death and destruction are the outcome, 
not of God’s making or ordering, nor of Nature’s, but 
of man’s own. We also observe in what is said of 
Yima that in the Avestan saints, the loftiest of 
men, there had arisen the strong conviction that man 
is answerable for himself and for his environment ; 
that a tremendous responsibility rests on man for the 
condition of the world he lives in. The Avestan 
saints did not believe that human nature was diabolic ; 
nor that the world was diabolic. But they did 
believe that man practised some things absolutely 
diabolic, devilishly cruel and malignant : “ The evil 

teacher destroys (good) doctrines and by his evil 
teachings, beguiles men of their good sense, deprive^ 
them of the blessings of the good mind and of their 

righteous choice ” ^ “ He perverts my 

(good) doctrines. He declares that it is sinful to look 
at the world and the sun . . . . ; he parches 

the fields with drought. . . ^ “ They who with 

their evil intention and tongues help on and promote 
wratii or violence and envy or jealousy hinder pro- 
gress amongst the diligent class. They whose will is 
bent not on good but evil deeds, support the daevas 
through their evil principles.”^ Looking, therefore^ 
closely to the true spirit of the Avesta, it is some 
men that are the daevas or devils disturbing the 
Righteous Order of the world and bringing into it all 
sorts of moral and physical evils. Do not the facts 


1 Ys. xxxii. 9. 

2 Ys, xxxii. 10. 


3 xlix. 4. 
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of human knowledge and experience and scientific 
discovery bring us the same conviction that man is 
answerable for himself and for his environment ? It is 
indeed the unspoken and the outspoken conviction of 
our wiser and more civilized men that some men are 
responsible for dragging their fellow creatures into 
vice, drunkenness, debauchery and utter ruin. It is the 
common conviction that there are men on the face of 
our globe whose want of sympathy, selfishness, self- 
conceit, greed, envy, jealousy, oppression and cruelty 
are at the root of the ignorance, poverty, starvation, 
misery, sickness and plague amongst their brethren. 

Man is, no doubt, weak. He can do nothing 
against a thunderstorm, against a hurricane, against 
a pestilence that might rage in his country. Heat 
and cold, drought and rain are more powerful 
than he. However, man has considerable powers, 
considerable enough to make him master of the 
world. He has especially one, however, the power 
of making the world happy or at least of so greatly 
diminishing the amount of unhappiness in it as to make 
it quite different from what it is at present. This 
power is kindness, which consists in kind thought 
(humata), kind word (hukhta) and kind deed (hvar- 
shta). The world is only unkind for the lack of 
kindness in us units who compose it. 

Therefore from all the statements made in the 
preceding pages on the authority of the Avesta we 
cannot but come to the following definite conclu- 
sions : — 

Ahura-Mazda and Ahura-Mazda alone is the 
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Supreme Being who creates, disposes and supports 
all beings in the universe. 

Spenta-mainyu is not the name of any superhuman 
being quite distinct from this Supreme Being. 

The term spenta-mainyu is used both for Ahura- 
Mazda and His creature, man. 

By angra-mainyu nothing is meant but man’s 
evil spirit or thought. Man receives from Ahura- 
Mazda the gifts of superior powers, abuses them, and 
by abusing causes all moral and physical disturbances 
in himself and in the condition of the world he lives 
in. 

Then since the Avesta, our best and original source 
of information, affords us clear proofs of our religion 
being purely monotheistic, we have every reason to 
disagree with all those who represent Ahura-Mazda 
and Angra-Mainyu as the two gods of the primitive 
Iranians. 

THE ALLEGED NATURE-WORSHIP. 

In all portions of the Avesta, side by side with the 
unfolding of the spiritual nature of Ahura-Mazda, 
we find references to the various material objects of 
Nature on earth and in the heavens, which are des- 
cribed in glorifying terms and given strongly personal 
epithets. Does this lay the Avesta open to the 
charge of preaching nature-worship ? It would, if 
Nature was presented to us as self-subsisting and not 
in relation to a higher, an over-ruling and a spiritual 
power ; if the whole creation in all its varieties of 
working had been viewed without reference to its 
Great Author, Is this the case in the Avesta ? 

In the second section of the Ushtavaiti GS,th^ 
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Zarathushtra, having finished his survey and contem- 
plation of the different departments of Nature, breaks 
out into several devotional strains. In the third, 
fourth, fifth and seventh strophes he addresses Ahura- 
Mazda and inquires about the different objects in 
Nature. They refer to the vast extent of the 
universe created by Mazda, to its beauty and order, to 
the sun, the moon and stars and their mighty 
movements, to our own world, to the phenomena of 
light, darkness, wind, storm, cloud and rain, to the 
wonders of the waters and the plants, and lastly to the 
material as well as to the moral nature of man. The 
strophes run as follows : 

“ I inquire of Thee thus, O Ahura ! tell me rightly, 
who in creation was the first author of the Holy 
Order (Asha) ? Who prescribed to the sun and stars 
their fixed course ? Who makes the moon increase 
and diminish in size except Thyself? 

“ Who is the sustainer of our earth and sky ? Who 
created the waters and the plants ? Who gave swiftness 
to the winds and the clouds ? Who is the Creator, 
O Mazda ! of the good mind (within us) ? 

“ Who is the skilful maker of light and darkness ? 
Who is the great artisan of sleep and wakefulness ? 
Who causes the dawn, noon and night ? 

“ Who produced in the father affection for the son ?” 

And nowhere does the later Avesta miss the Great 
First Cause, when it is dealing with the visible 
universe. 

The author of the Zamy^d Yasht, astonished and 
overwhelmed with the extent, beauty and grandeur 
of the wondrous scene around him, exclaims : “ Nume- 
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rous and good, numerous and beautiful, numerous and 
flourishing, numerous and splendid are the works 
that Ahura Mazda has made through His Glory. 

All the huge globes of luminiferous matter are the 
work of Ahura-Mazda.^ He put them into motion ; 
He fixed their ways f He also keeps them ever 
moving, ever rising and setting, ever increasing and 
decreasing in size, light and warmth.'* 

Ahura-Mazda is said to have made light (Mithra) 
fire (sitar), air (vayu), water (ap) and earth (zem.)* 
All these, the most prominent and the most glorious 
natural objects are represented as obeying the good 
Law or Will of Ahura-Mazda,® as receiving help, 
strength and power from Him’ and as doing good to 
His creatures.® Ahura-Mazda is not only the Creator 
of all things, but, as we have already shown, their 
Provider and Nourisher. He maintains, preserves 
and protects them all through His most powerful 
agents.® In the Avesta there is nothing in the 
Universe that does not relate back to Ahura-Mazda. 

This should more than suffice to make it clear that 
when the Avestan authors refer to Nature, it is be- 
cause they did not intend to confine the powers of our 
mind to a range of subjects that are purely spiritual in 
character. By a glance at our extant Avestan books, 
it may be easily seen that they recognised the absolute 
necessity of illustrating the abstract conceptions of 
Ahura-Mazda by His works with which we are sur- 

1 Yt, xix. 9 and lo. 35 ; Yt. x. i ; Yt. v. 120 ; xv. 42 *, etc. 

2 Ys. i. 16 ; xii, i ; xxxvii. 1 ; etc. 6 Yt. v. i ; viii. 35, 

3 Ys. xliv.3. 7 Yt. viii. 7; Yt. x. 82. 

4 Ys. xliv. 3 ; Yt. vi. i ; Yt. vii. 2 ; 8 Yt. xv. 44. 

Yt. viii, 5, 32, 35. etc. 9 Yt. x. 54 ; Yt. xiii. 9 and 10; Yt. 

5 Ys. xliv. 4 ; xxxvii. i ; Vend, xix, v. 89 ; Yt. xv, 53. 
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rounded. They seem to have thoroughly understood 
that they would inevitably fail to arrest the mind and 
touch the heart of the multitude of mankind by merely 
telling them that Ahura- Mazda is all-powerful, all- 
bountiful and all-wise. They well knew that such 
abstract and general statements would not suffice to 
produce any moral impression on them ; and they 
considered it absolutely necessary to direct man’s 
attention to the visible creation of Ahura-Mazda, 
that gave such a magnificent display of His omni- 
potence, His boundless beneficence and His supreme 
wisdom. 

We shall now take a brief survey of some of the 
simple and clear Avestan descriptions of the different 
natural objects, except light, which we reserve for 
separate treatment. Yashts 6th, 7th, 8th, and 
20th are chiefly devoted to the “fields’’ 
of light, namely, the sun, the moon, the stars. 
Tishtrya, Satavaesa, Vanant, etc. We are told that 
they are all everlasting and luminous bodies.^ They 
move on their paths with the velocity of a fiery steed 
or a flying arrow.^ They rise and set, and increase 
and diminish in light and warmth according to their 
positions in the firmament.* 

There are numerous passages scattered throughout 
the Avestan records in which references are made to 


1 Ys. i. 16: — ytr^m mdoi^bd hftro 
anaghranilm raochn];^hani ; Yt. vi. i ; 
hvare khtthaetane ameshahe ra^vahe 
aurvat agpah6 ; Yt. vii. 5 ; yazai mn- 
o^hem raeva^tem qarenaijhtem ; Yt. 
viii. 2 : tishtrem Qtarem ra^vanlem 
qarena^htem ; Yt. viii. i : Yat me 
Ctiro qareria^hanto ; Yt. xiii. 58, 

2 Ys.xliv. 3 : kayna qeng gtaremcha 
d&t advanem ; Ys. xxv. 4 and Yt. vi. 


I ; havare-khsha6tahe raevahe aurvat- 
a(;pahe ; Yt. viii. 6 ; tishtrem ftareiri. 
. . . y6 avavat khshvaSwd vazSite 

yatha tighris mainyava^do . . . Yt. 

xiii. 58. 

3 Yt. vi. I : ^at yat hvare raokhsne 
tapaeitAi ; aat yt t hvare raocho tftpa- 
y^iti ; Yt. vii, *2 : ke ya mao ukhshyditi 
nerefjaiti thwat ; Yt. vii. 5 : yaziti 
m&ot^hem . . . tafna^uhantem etc. 
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the innumerable objects of our own world, to the 
elements, to the various species of plants and animals. 
Our attention is principally drawn to the most power- 
ful agents in Nature, namely, light, fire, earth, air and 
water. In several places their extent, their produc- 
tive powers and the countless benefits which they 
confer on all things on the face of our globe, are set 
forth in a simple and concise manner. 

The earth is, according to the Avesta, a round 
body, of considerable size.^ It is divided into seven 
great regions (hapta karshvares)’* namely, Arezahi, 
Savahi, Fradadhafshu, Vidadhafshu, Vouru-bareshti, 
Vouru-jareshti and Qaniratha-bamim. It contains all 
good things animate and inanimate.^ It is the kind 
mother (berethri) who bears all descriptions of 
animals, men, cattle, wild beasts, insects, birds and 
fish, and who greatly delights in providing those 
vegetable productions which are necessary for their 
sustenance. It presents a variegated scene of 
beauty and magnificence. On its surface lie hundreds 
and thousands of high mountains and deep valleys all 
clothed in green, extensive seas of salt water, rivers 
of great length and large towns and cities.® 

In connection with the atmosphere, which is of 
essential service in the economy of Nature, the Avesta 
speaks of Vayu, the air in repose, and Vata, the air 
in motion. Vftyu is said in Yasht XV. to be bright 
and luminous (rafivantem qarenanhwantem). He 

1 Vend. xix. 4: ai^hao zemo yat 3 Yt. xiii.9. 

psLthanay&o ^kerenay&o d^rae para- 4 Ys. x. 4; Yt. xiii.9, lo and 74 

y^o ; Ys. X. 4 ; Yt. xiii. 9 ; etc. Yt. viii. 48 ; Vend iii. 2, 3 and 4. 

2 Vend. xix. 39 ; Yt. x, 15 and 64 ; 5 Yt. x. 14 ; Ys. x. 4. 
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has a predominant influence (vayoas upar6kairy6h^) 
over all things in nature good and bad. He is every- 
where present, passes to and fro (frachare, aipichare), 
strikes against (apayat^) and hurls down (fra^p^o, nic- 
pao) everything. He is most strong ( takhmotemo), most 
powerful (aojisht6), and irresistible (darejishto). 
V^yu is good and holy (ashavanem); is the worker of 
good for his Creator Ahura Mazda.^ He makes 
possible an intercourse and communication between 
different objects. According to Vendidad XXL 4^ 
water goes up and down the aerial way. A large 
mass of water rises in the shape of vapour from the 
wide expanse of the sea Vouru-kasha, the principal 
seat where the waters gather together, and rising to 
the higher regions of the air up above the lofty 
mountains Us-hindu, gives birth to rain-clouds and 
returns to the same sea Vouru-kasha and to the earth 
from Avhich it had separated itself for a time.* This 
is how Vayu is shown in the A vesta as the separator 
and uniter of the waters (Syaojo, payaojo, vivaoj6).* 

V^yu is an important source of utility to all 
animated creatures. He supplies the higher and the 
lower animals with an unfailing stock of food, with 
fresh water and plants and with prolonged life so that 
holy men and women are able to fulfil their pious 
aims and obtain their desired objects.^ Not only 
does Vayu contribute to the welfare of man’s body, 
but also to the health of his soul. Under his 
enlivening and invigorating effects the soul more 

1 Yt. XV. 44 : vahvarshte n^ma 32 and 33 ; Ys. Ixv. 3. 
ahmi yat vohii verezyami dathushhd 3 Yt. xv. 47. 

ahurai mazdai 4 Yt. xv. 7-17 and 23-41. 

2 Vend. v. 17-19 ; Yt. viii. 
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willingly avoids evil and is enabled to deliver itself 
from malignant thoughts and feelings.* Viyu is the 
great deliverer of all other creatures too. In order 
to protect them against the daevas (evil influences), 
he penetrates even into the deepest and the most 
obscure corners of our globe.^ 

Regarding the wind Vata the Avesta mentions a 
few facts. It states that there is the hot wind and 
the cold wind.* VSta is called good or holy (vS,tahe 
cha ashaono),* mighty (darshis, takhmb)* swift or 
speedy (Sgu).® The most important functions of 
this powerful element are to purify the atmosphere 
which by long stagnation would prove unwholesome,^ 
to dry the earth® and to propel the rain-clouds, to 
scatter and disperse them and to make them pour 
water on the earth.® 

Another most beautiful substance and most impor- 
tant productive force in Nature which attracted the 
attention of our sacred writers is water (apa^cha v^o, 
aztsch^ vfto. . . . vahishtao ^raesht^o).* They 

tell us that this elementary substance in the constitu- 
tion of our globe is for ever floating between the 
earth and the heavens.** It ascends from the wide 
sea Vouru-kasha in the form of vapour and descends 
again in showers of rain “ to renew the same ceaseless 
round.”*® The waters come down in large torrents 
from the great height of Mount Hukairya upon the 


1 Yt. XV. 47: taro-tbaeshu n&ma 
ahmi ; tba^sh6-taru * nhma. ahmi ; 
buchahi *n&ma ahmi ; bukhtis nima 
ahmi; gaidhis n&ma ahmi. 

2 Yt. XV. 53. 

3 Vend. ii. 5. 

4 Ys. i. 16. 

5 Yt. viii. 33 and 34; Vend. xix. 16. 


6 Ys. xliv. 4. 

7 Vend. iii. 42. 

8 Vend. v. 12, 13, etc. 

9 Yt. viii. 33 and 34. 

10 Ys. xxxviii. 15. 

11 Vend. xxi. 4. 

12 Yt. viii 32, 33, and 40. 
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earth, ^ and breaking into hundreds and thousands of 
channels flow to the many places and fields of the 
seven Karshvares.* 

Various are the forms and conditions of water 
mentioned in the Avesta. It speaks of rain, cloud, 
sleet, snow and hail and of still and running waters.^ 
It also refers to the fierce rush, the foaming^ and 
roaring® of the waters of vast seas like Vouru-kasha. 

Water is called like all other elements good and 
beneficial (vanhui, ^evishta).® It plays an important 
part in giving existence, nourishment and increase to 
all vegetable and animal life.’ It is the most 
wholesome drink, and most valuable as a remedy to 
man.* It cleanses his body as well as every material 
object useful to him, such as his clothes, his utensils, 
his articles of food, the dakhmas and so forth.9 
Through all these fertilising and purificatory powers 
and their great beneficent effects water is said in 
Yasht V. to have helped our ancient pious kings, 
heroes and nobles and enabled them to gain victory 
over the enemies of the spiritual and material welfare 
of their countries.^® 

Can it ever be argued that such general views of 
the heavenly bodies and of the elements as the 
Avesta gives and the results of reffection, observation 
and science confirm, have no tendency to elevate 

1 Ys. Ixv. 3; Vt. V. 3. 7 Ys. Ixv. 1 ; Yt. v. 1 ; Yt. viii. 42; 

2 Ys. Ixv. 4 and 5; Yt. v. 4 and 5; Vend. v. 20; etc. 

Yt. viii. 33 and 34. 8 Ys. Ixv. 2 ; Yt. v. 2. 

3 Yt. V. 120; Yt. viii. 33 and 41 ; 9 Vend viii. 35 et seq.; Vend. ix. 

Ys. xxxviii. 3. 12 et seq.; Vend vii. 10 et seq.; 

4 Ys. Ixv. 4: yaozaiti. 28 et seq.; 73 et seq.; Vend. v. 15 

5 Ys. Ixv. 3:> ma^itam duriit fra> et seq. 

^rOtam ya a^ti avavaiti ma^o .... 10 Yt. v. 21-27* 33-40* 45-56* 61-63* 

6 Yt. V. 105* 109* etc. 104-118. 
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the mind to the contemplation of the invisible 
power, wisdom, beneficence and grandeur of Ahura- 
Mazda ? Do not the visible works serve us as 
so many incentives to exalt and expand our con- 
ceptions of Ahura-Mazda ? Do we not find in them 
an inexhaustible number of reasons for adoring Him ? 
Do they not fill our hearts with admiration and a 
profound veneration for Him ? The luminaries of 
heaven** light us deep into the Deity.” All the rays of 
light emitted by them are so many reflections of th.e 
splendour and the majesty of Him who made them. 
The ideas of strength and power are equally 
conspicuous in the propulsion of the enormous 
luminous masses of matter that fly with the amazing 
velocity of a fleet horse or a swiftly-rushing arrow. 
There is scarcely anything amongst the innumerable 
objects of our globe which combines and concentrates 
so many wonders of designing wisdom and boundless 
beneficence as light, fire, air, water, or earth. And 
as abundantly shown by the foregoing Avestan 
statements, nature and its beneficial influences are 
reviewed only with the commendable object of 
leading our minds to Ahura-Mazda, helping our 
limited capacities to have a better understanding of 
His exalted nature. How then is it possible to accuse 
the Avestan system of preaching nature- worship ? 

True it is that the natural forces, such as light, air 
and water, are described in the Avesta as the brave 
warrior and the beautiful maid, driving in chariots 
drawn by four fiery steeds, crushing and destroying 
all evil powers or influences (the dafivas and the 
pairik&s) all along their triumphant march through 
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the world.^ No doubt all the elements are addressed 
as the greatest benefactors of mankind.^ Their pro- 
ductive, purifying and disinfecting qualities and the 
countless blessings which they confer on men, so 
much affected the hearts of the Avestan saints with a 
sense of thankfulness that they not only broke forth 
in words of praise, but even offered them their most 
valuable possessions, as they would to their Creator 
Ahura-Mazda.^ But do we not meet with similar 
vivid description, similar poetical metaphors, personi- 
fications and allegories elsewhere ? The following 
quotations will show that we do : — 

“ Give ear, O ye heavens ! and I will speak ; and hear 
O earth ! the words of my mouth.” — (Moses). 

‘‘Hear, O heavens ! and give ear, O earth ! for the Lord hath 
spoken.” — (Isaiah.) 

Earth. 

Hail, beauteous Earth ! Gazing o’er thee, 1 all. 

Forget the bounds of being ; and 1 long 
To fill thee, as a lover pines to blend 
Soul, passion, yea, existence, with the fair 
Creature he calls his own. 1 ask for nought 
Before or after death, but this, — to lie 
And look, and live, and bask and bless myself 
Upon thy broad bright bosom. — (Bailey.) 

Not on a path of reprobation runs 

The trembling earth .... She is our mother, 

And few of us, her sons, who have not added 
A wrinkle to her brow. She gave us birth. 

We draw our nurture from her ample breast.— (Smith.) 
Light. 

Say, from what golden quivers of the sky 
Do all thy winged arrows fly ? 

1 Yt. V. 11, 13, 15, 126 et seq.; 23, etc.; Yt. xv. 3, 8, 12 etc.; Ys. Ixii. 
Yt. X. 112, 124, 125, 132 and 133; Yt. 1, 2, 3, 4 ; etc. 

XV. 47, 53 and 57. 3 Yt. v.; Yt. x.; Yt. xv.; Ys. Ixiii 

2 Yt.v. 18, 22, 26, etc.; Yt. x. 5, etc. 



THE ALLEGED NATURE-WORSHIP. 


16 « 


Swiftness and power by birth are thine, 

From thy great sire they came, . . . 

Thou in the Moon’s bright chariot, proud and gay, 

Dost thy bright wood of stars survey ; 

Night and her ugly subjects thou dost fright, 

And Sleep, the lazy owl of niorht. 

At thy appearance, Grief itself is said 
To shake his wings and rouse his head. 

When, Goddess ! thou liftst up thy wakened head. 

Out of the morning purple bed, 

Thy quire of birds about thee play. 

And all the joyful world salutes the rising day. 

A crimson garment in the rose thou wearest, 

A crown of studded gold thou bearest. — (A. Cowley.) 

Water. 

The fall of waters ! rapid as the light, 

The flashing mass foams shaking the abyss ; 

The hell of waters ! where they howl and hiss. — (Byron). 
Unperishing youth ! 

Thou leapest from forth 
The cell of thy hidden nativity ; 

Never mortal saw 

The cradle of the strong one. — (Coleridge.) 

Indeed, the Avesta is very rich in personifications, 
metaphors and allegories. Lifeless objects as well as 
abstract conceptions are very frequently spoken of as 
living creatures, Vohuman denotes the Divine Benevo- 
lence, pure-mindedness (also the good man, the good 
clothes^ sheep and cattle); Asha-vahishta, the Divine 
Order, truth, the utmost righteousness in the faithful, or 
the element fire which serves God and man to destroy 
the impurities of the world and thus to preserve and 
promote the physical and spiritual order and welfare 
amongst mankind ; Khshathra-vairya, the Sovereign 
Power or Kingdom of God, the excellent strength 


I Vend. xix. 23 
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and virtue in the faithful, or metal, which is the chief 
means of acquiring and preserving power of every 
kind ; Spenta-^rmaiti, the Bountiful Readiness of the 
Divine Mind,^ devotion, piety, humility or wisdom in 
the faithful, or the earth “ which, though constantly 
teased more to furnish the luxuries of men than his 
necessities, yet, to the last, continues her kind 
indulgence, and when life is over, she piously covers, 
his remains in her bosom and thus ever teaches us 
the lesson of humility and wisdom”; Haurvatat and 
Ameretat, health or welfare and long life or immor- 
tality, and also represent the waters and the plants 
which are essential to preserve and promote health, 

A A A 

welfare and life ; Atar (Adar) denotes the fire ; Apo 
(Avan), the waters ; Hvare-khsha^ta (Khorshgd), the 
sun ; Maong (Mah, Mohr), the moon ; Tishtrya (Tir), 
the star Sirius; GSus-urvan (Gosh), the soul of the kine, 
the animal creation, cattle, the world, the earth; Mithra 
(Meher), light, truth or friendship ; Sraosha (Srosh)? 
obedience; Rashnu (Rashnu), truth or justice; Fravashi 
(Farvardin), the power or the faculty in every being 
that tends to protect, maintain and promote it ; 
Verethraghna (Behram), victory, strength or courage; 
Rdman (Rdm), delight, joy or comfort; Vata (Gov^d)) 
wind; Da6na (Din), religion or law; Chisti (Chisti), wis- 
dom; Ashi (Ard or Arshisvangh; , blessedness; Parendi^ 
abundance or riches ; Dahma- afriti, holy benediction ; 
Arshtat (Ashtad), rectitude; (Asman Asman), the sky; 
Zem (Zamyad), the earth ; Mathra-spenta (Mahra. 
spend), the Holy Word ; Anaghra-raochao (Aneran), 
endless lights ; Saoka, profit, happiness or welfare ; 


I. Dr. L. H. Mills, ‘-A Dictionary of the Gathas,’* p. 52, 
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Akhshti, peace ; Haoma (Horn), the health-giving 
plant growing on the high mountains of Iran ; etc. 

The da^vas and the druges also are represented in 
the Avestan books as thinking, speaking, hearing, and 
behaving like living persons. Daevas are as numerous 
as the crimes of men or the evils, material and moral, 
visible and invisible, which they cause. Dafevas in 
the Avesta first of all signify temptations, those 
thoughts or feelings in man which seduce him to 
turn away from God or from what is good or right 
for him. They are said to be the offsprings of aka- 
man, which is nothing but the evil exercise of the 
mind of man. “ O you daevas ! ” says Yasna XXXII. 
3 and 4, " you are all the offsprings of akaman . . . 
you confound men’s mind by which men, abandoning 
good thought and consenting to daevas or temptations 
(da6v6 zushtii vanheus gizhdyamna manaphd) become 
evil speakers and evil doers.” 

All evils such as evil-mindedness (Akaman or 
Akoman or Angra-mainyu), untruthfulness (Indra), 
oppression (S^uru), pride (Nsiongaithya, taromaiti), 
lust (Azi), an evil eye fAghashi), anger or violence 
(A^shma), idleness or indolence (Bu3hya9ta), drought 
(Apaosha), idolatry (Bfiiti), misery, beggary or poverty 
(Driwi or Driwika), deceit or roguery (Uaivi), mean- 
ness (Ka^vi), sorcery (Yatu,) witchcraft (Pairika), 
seduction (Khnatbaiti) drunkenness (Kunda), corrup- 
tion or perversion (Akatash), old age (Zaurva), 
ravishing (Vizaresh,) hunger and thirst (Tauru and 
Zairika or shudhem and tarshem), famine or sterility 
(Duzhyairya), are datvas. 

Famine, plague, fever, rickets, itch and various 
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diseases arising from defilement or decom- 
posing matters and causing death and destruc- 
tion are indicated by the word “ daeva.”^ Such 
khrafstras as lice, ants, locusts, etc., which eat up the 
corn in the cornfield are daevas.* 

The sinful and their souls after death are also called 
daevas.* The wild and fierce inhabitants of MSzana 
and Varena are named Mazanya and Varenya dadvas. 

The word “ drug ’’ like da^va is also used to denote 
evil persons or evil things,^ It chiefly signifies lie or 
falsehood. Thus we have seen that daevas and 
drugas are not only vices but also vicious or wicked 
men. When the Avestan authors speak of wicked- 
ness and the embodiments of wickedness (men) in the 
same sentence, they use for the former the word 
“ da^va ” and for the latter “ mashya ” as in Yasna 
XXXIV. 5, XLV. II, IX. i8. 

THE ALLEGED FIRE-WORSHIP. 

We shall now turn to see what the Avesta has to 
say about light, which has rightly been the 
favourite object of appreciation to the sacred writers. 
According to the Avesta, the celestial light considered 
in itself is the most important and the most interest- 
ing of all the objects of Ahura-Mazda. Since this 
sublime element through its principal boons of illumi- 
nation, beauty, life and sustenance, attracts to itself 
the love of the whole universe, it is most properly 
called in the Avesta by the designation of Mithra ; 
the word having for its root mit — to unite, and sig- 
nifying that which unites. 

1 Vend. vii. 55-58. 4 Vend. xvii. 11; Yt. xiii. 129; Vend. 

2 Vend. xvii. 3. xviii. 30 et seq.; Vend. viii. 41 et 

3 Ys. ix. 15; Vend. viii. 31 and 32. seq. 
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In the Meher Yasht which is longer than all 
others), Mithra is represented as the first-born 
(aghrlm),^ matchless (amithwem),* the most powerful 
(aojishtanam aojishtem),^ the greatest (mazishtb)^ 
and the fairest (hudhato)® creature of Ahura-Mazda 

(mraot ahuro mazd^lo .... yatmithrem frSda- 

dham azem pitama . . . . ).® 

Mithra was created by Ahura-Mazda in order that 
all the beauties of nature might be rendered visible. 
Mithra, rising on the eastern mountain Hara-berezaiti, 
throws his rays across and illumines all the seven 
regions of the earth.’' His influence is universal He 
is the greatest benefactor ((jevishto),® the best purifier 
(yaozh-dMarem Bonham d^manam vahishtam),® the 
prime cheerer (havanhodao),“ the preserver and the 
maintainer (nip^ta .... nishareta)“ of all the crea- 
tures of Mazda (vi(;panam dSmanSm).'® He is the 
vivifier and promoter of the waters (frat-Spem, 
tachat-^pem)^^ and the increaser of the vegetable and 
animal kingdoms (ukhshyat-urvarem frakhshti-dao, 
izuiti-dao puthro-dao).” He gives men health, 
happiness and joy (Scha no jamyat ravainhe rafnanhe 
baeshazai).^ He challenges all the offspring of 
darkness ; drives away and puts to terrified flight the 
daevas Bushya^ta (indolence), Angra-mainyu (evil 
spirit), Aeshma (anger) and so forth.“ 


1 Yt. X. 140. 

2 Yt. X. 140. 

3 Yt. X. 141. 

4 Yt. X. 142. 

5 Yt. X. 142. 

6 Yt. X. 1. 

7 Yt. X. 13, 14, 15, 64 and 95. 

8 Yt. X. 31. 

9 Yt. X. 92. 


10 Yt. X. 65. 

11 Yt. X. 54. 

12 Ibid. 

13 Yt. X. 61. 

14 Yt. X. 61 and 65. 

15 Yt. X. 5. 

16 Yt.x. 134: avi b&dha fratere 9 aiti 

a^ra mainyus fratere^aiti 

aeshmo .... fratere 9 aiti bushyA^ta. 



174 


COD IN THE A VEST A. 


Mithra (light) is highly exalted above all things. 
He next to God commands the affection and respect 
of all humanity. Ahura and Mithra are both invoked 
together.^ In the first paragraph of the Meher Yasht 
Mithra is said to be as worthy of praise and adoration 
as Ahura-Mazda Himself. Mithra in fact represents 
Ahura- Mazda ; for Ahura-Mazda is full of light. 
Yasna XXXVI. 6 and LVIII. 8, tell us that the 
most majestic of all lights, such as that of the sun, 
forms the most beauteous body of Ahura-Mazda. 
In Yasna I. ii, the brilliant sun is called the eye of 
Ahura-Mazda (hvarecha kshadta .... ddithrahe 
ahurahe mazd^o). No darkness dwells in the abode 
of Ahura-Mazda. There is light round about Him. 
The Garo-nmftna where His golden throne is, is all- 
shining and brilliant.^ It is the principal seat of 
Ahura-Mazda as well as of Mithra.^ It is the starting 
point whence the chariot of Mithra sets out on its 
journey round the world.^ So nothing can be more 
clear than that in the Avesta light is not a separate ob- 
ject of devotion and worship, but only the s) mbol of 
Ahura-Mazda. “The material sun is the most snldime 
image of God Himself, who is for the spiritual world 
what the sun is for the material world. God is the Sun 
of justice and eternal truth, of the highest beauty and of 
infinite love, of the purest sanctity and most perfect 
beatitude. Light is so rich in superior and glorious 
qualities that we cannot describe it. It always was 
and is still studied with admiration by scientists and 
praised in enraptured songs of poets. "1 hev call it 

1 Yt. X. 113 ; Ys. i. 11; etc. 125; Tahmurasp’s Fragment 92; etc. 

2 Vend. xix. 32; Yt, xxiv. 33; etc. 4 Yt. x. 124 and 125, 

3 Vend. xix. 32; Yt. x. 124 and 
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the bloom of colours, the beauty of the world, the smile 
of Heaven, the joy of nature, the image of God, the 
life of all things, the delight of eye and soul, the 
encircling bond of the universe. Its first and princi- 
pal praise consists in its having been the first 
ornament of the world in creation, which dispelled 
chaotic darkness and disorder on earth and therefore 
was praised by the Creator Himself as a great go( d ” 
(Sheeben). Hence it is that we Zaratbushlrians, 
while praying to Ahura-Mazda, stand and bow before 
light, whether it be the purer light radiating from the 
sun, the moon or the stars, or it be artificial such as 
emanates from our own hearth. 

A 

As for Atar (fire), he is the most welcome guest at 
the hearth of the Zarathushtrian, who is enjoined to 
feed him with wood and incense and thus to keep 
him always alight.^ He is the universal instrument 
of all the necessaries, conveniences and comforts of 
life. In Yasna XVII ii, we find epithets expressive 
of the author’s appreciation of his benefits. He is 
called berezi-cavanha (highly useful), urv&zishta (most 
joyful), vSzishte (most helpful) and spenishta (most 
beneficent). He is most energetic, powerful and joy- 
creating.^ He is a good and comforting friend 
(atrem vobu-frySnem).^ He gives man abundance of 
glory, much nourishment, an active soul, an expanded 
mind, lasting virility and long life.'* He is a great 
purifier of all substances in Nature (ye a akhtis 
ahmai y6m akhtoybi daonha).® 

Fire is also called Ardibehesht (Av. Asha-vahishta 


1 Ys. Ixii. 1-3. 

2 Ys. xliv. 4. 

3 Yg. xvii. 11. 


4 Ys. Ixii. 4 5. 

5 Ys. xxxvi. 1. 
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=the Perfect Order). According to the Avesta, Atar 
and Asha are most intimately connected with each 
other : “ O thou Spirit (God) ! give us that joy and 

satisfaction through Thy Atar and Asha....”‘ 
“ And we invoke Thy Atar, O Ahura ! powerful, most 
swift, energetic, joy-creating and helpful in various 
ways through Asha . . . . “ Whom hast Thou 

appointed as our protector when the wicked held me 
in hate, whom except Thyself, Thy Fire and thy 
Vohuman, by whose deeds Asha is maintained 

“As light,” says Samual Johnson, “fire is the 
symbol of truth ; as heat, of love ; as cosmic vital 
energy, of conscious being ; as astronomical centre, 
of unity ; as all-producing and all-sustaining, of 
creative and providential care .... Penetrating, 
stirring and shaping all things, it is the image of 
every pure, perfect, irrepressible power. It is the 
first-born of creation : germ, seed and atom, the 
children of its play. The soul itself is .said to glance 
down from heaven as a beam of light, and as a beam 
to return whence it came. 

“The Zoroastrian meant by fire whatever was 
noblest in personal will ; and would not allow that it 
ever destroyed life, even when one was burned to 
death.'* It must serve life and not destroy it. 

“ Pyrolatry is common to all religions. No other 
element so perfectly represents supreme force as the 
element of fire. For all tribes from India to Peru, 
the fire burning on the altar, fed by the purest and 
most vigilant that it may never become extinct, is the 
type of security, immortality and adequate care. 


1 Ys. xxxi. 3. 

2 Ys. xxxiv. 4. 


3 Ys. xlvi. 7. 

4 Vend. v. 9. 
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Into this holy hearth-flame [Hestia], parent of the 
city, the homestead, the shrine, awful to gods and 
inviolable by men, no defiled thing shall enter. 
For the Greek, the solemnity of oaths sat there to 
rule Olympus itself; for the Homan, the guardianship 
of the State. The Vedic Aryan saw Agni rise from 
his primitive fire-churn, to bring down the blessings 
of the gods, the flame of his living tongue, his 
leaping steed, swift as thought to make earth and 
heaven. The Turanian Magi of Media adored 
the same element. How the Semite’s passion played 
all its keys on this element of fire, — Assyrian, 
Phoenician, Hebrew, in symbols of creation, preser- 
vation, destruction, .... His Jehovah seals covenants 
w’ith men by moving in a smoky flame between the 
parted offerings, burns in Sinai, in the desert pillar, 
in the face of Moses, over the ark. He is not onlv 
a fire that devours the sacrifice, but a blaze no man 
can see and live. To Christianity he descends in 
the shining cloud, the transfigured countenance, the 
judgment fires, that attend its mythological Christ. 
Nor can Jesus find any symbol of the coming of 
his kingdom more suitable than the lightning’s 
flash from east to west. With what ease and grace 
the type absorbs all others ! ‘ Allah ’ says the Koran 
‘ is a flame burning like a star, as a lamp set in pure 
glass within a niche.’ ” 

In the face of all the foregoing statements with 
regard to light and fire, is it possible and justifiable 
to charge the Avestan system with preaching fire- 
worship? The Avestans and their descendants 
recognised physical light as only the symbol of truth, 
purity and of the Deity, Ahura-Mazda. 
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MAN IN THE AVESTA. 

HIS ORlGlN-inS DIGNITY AND POSITION-HIS AIM AND END— HOLINESS 
HIS MEANS-THE Rl'LE OF HOLINESS WITH RESPECT TO HIS 
CREATOR —THE RULE OK HOLINESS WITH RESPECT TO 
HIS FELLOW-CREATl'RES— THE RULE OF HOLINESS 
WITH RESPECT TO HIMSELF-THE RULE OF 
HOLINESS WITH RESPECT TO THE ELE- 
MENTS— THE RULE OF HOLINESS WITH 
RESPECT TO THE DEPARTED— HIS 
FUTURE STATE. 


The existence and kingdom of the One Personal 
Holy Supreme Being are not the only truths revealed 
by the Avesta. It also unfolds to us the true 
doctrine about man. It tells us whence man comes. 
It tells us of his dignity and position, his aim and 
end, his duties and obligations. Besides, it tells us 
what becomes of him after death, whither his soul 
goes and what awaits it there. 

HIS ORIGIN. 

According to the Avesta, man is not a natural out- 
put^ of blind dumb forces but is a direct creation 
of Ahura-Mazda : “ I announce my Yasna to 


1 “ Materialists contend that the 
universe ought to be explained by its 
own inherent forces alone. Hence 
they proclaim the theory of spon- 
taneous generation, /.e., the spon- 
taneous production of life as result- 
ing from the action of physical or 
chemical energies. This is the law 


of Abiogenesis. Others hold that in 
the animal or vegetable kingdom 
life can only come from life. To 
explain the beginning of life they 
contend for the intervention of a 
force distinct from the material 
universe. This is the law of Bio- 
genesis. Geology forces the con 
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Aliura-Mazda, the Creator . . . who made us 

men and gave us shape and form.^ “ . . . O 

Ahura-Mazda ! Thou didst give us our mind and 
didst also give us our corporeal life.”^ 

Moreover, the Avesta declares that after man has 
been once created, every moment his created life 
depends directly on Ahura-Mazda. His preservation 
of man is in truth a continual new creation : “ I 

announce . . . my Yasna to Ahura-Mazda, the 

Creator, . . . who nourishes and protects us 

. . “ O Thou invoked ones, Ahura-Mazda ! do 

Thou Thyself tell me, who is the protector of my 
cattle and my own self except Thyself Ahura, Thy 
Righteous, Order and Thy Good Mind!'' 

There is a peculiar kind of incompleteness about 
all that the faithful does ; he cannot reach anv end 
by his own unaided efforts. Ahura-Mazda is always 


elusion upon us that tcrestriul II*c is 
not eternal, that it is limited and as 
a consequence dependent. It points 
out the strata of tlic earth and shows 
that in the Azoic age no li\ing thing 
existed. Paleontology traces back 
the scale of living things and points 
to the earliest trace of life. Now a 
fundamental and well-established 
law of BiologN is that life can onl^ 
come from life. Therefore, living 
beings on earth are dependent and 
point to some external cause as the 
sufficient reason for their e.xistcncc. 

“ Anthropology is the science 
which deals with the history and 
races of manldnd. It differs from 
Biology in this that it considers man 
alone, the highest form of terrestrial 
life. It estimates approximately the 
length of time man has inhabited the 
globe. At present we arc not con- 
cerned with the exactness of its 
statements. One truth is sufficient, 
viz., there was a time w'hen no 


human being ewisted on earth. A 
stud} of man's nature shows that in 
common with the brute lie is an 
animal Yet over and above he 
possesses mtclligencc and free-will 
which marlv off from all liMng beings 
and make him lord of creation. 
Now Psychology proves that sensa- 
tion, w’hich is the characteristic of 
animal nature, cannot spring from 
lower forms of life, eg., life of a 
plant, and that intelligence does not 
ctvme from sensation. W'herefore 
the sense and intellectual life on 
earth had a beginning, But the 
reason for this cannot be sought in 
any living earthl}' thing because all 
other forms of life belong to a lower 
scale Hence they are due to an 
external cause,"- Driscoll, 

1 Ys. i 1. 

*1 Ys. xxxi. 11, 

3 Ys. i. 1. 

4 Ys. 1. 1. 
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asked to enable him to realise it. Every good act of 
the faithful is elicited by his intellect and his will not 
as left to themselves but as elevated by the grace of 
Ahura-Mazda, Every great cause is promoted by 
the co-operation of both God and man : “ With hom- 
age and stretching forth my hands in prayer I first ask 
of Thy Bountiful Spirit, O Mazda ! all those actions 
that can be performed through righteousness and also 
I ask of Thee the understanding of the Good Mind 
so that I may satisfy the needs of the afflicted soul 
of the Kine.”^ “ . . . O Ahura-Mazda ! do 

Thou give us abundant aid for the great cause. . . 

“ . . . Do Thou O Mazda ! declare by the 

word of Thy mouth that we may know it and make 
men believers in Thy Dacna.”® “O Ahura-Mazda! 
in accordance with Thy Righteous Order cheer up 
the proclaimer of Thy Mathra, the Holy Word, with 
Thy great and open or visible support and help so 
that the speaker of Thy truth may bring us abundant 
weal and welfare.”’ “O Thou Most Bountiful Spirit 
Ahura-Mazda ! come to my assistance ! through my 
piety give me power, through my holy offerings and 
my righteousness give me great strength and through 
my mental goodness give me ‘ thrift-law.’ “ O 
Ahura ! by Thy Sovereign Power and Will make my 
life fresh or progressive.”® These verses clearly 
reveal how man is allied to Almighty God. He must 
send his voice in his need from earth to heaven and 
will have that voice answered according to the 


1 Ys. xxviii. 1. 

2 Ys. xxix. 11. 

3 Ys. xxxi. 3. 


4 Ys. 1. 5. 

5 Ys xxxtii. 12. 

6 Ys. xxxiv. 15. 
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measure of his eifort and merit. He can effect 
things only in conjunction with the infinite powers 
of heaven. His will and intellect are bound to the 
infinite Intellect and the infinite Will. Every good 
act that he does, is the act of God’s Will and his own 
will. 

HIS DIGNITY AND POSITION. 

As observed in the preceding chapter, the Avesta 
represents man as a free and responsible creature of 
Ahura-Mazda. It represents him as having baodhang 
(intellect) daend (conscience), va^&o (will), ^enga^ 
(laws), all of which essentially differentiate him from 
all other creatures. Responsibility is the inseparable 
characteristic of his position. He is responsible for 
his own conduct and for the condition of things about 
him. He is bound as a delegated spiritual power on 
earth to maintain the Righteous Order of the world. 
It also represents him as capable of imitating and 
approaching his Creator Ahura-Mazda. In fact, the 
Avesta elevates man to the highest order of things in 
the world. He alone is entitled to that very special 
gift, the awful, most conquering, highly working, 
health-giving and happiness-promoting royal Glory 
[qarenanh].^ It is the highest good which belongs to 
Ahura Mazda and which He is able to give to man.* 
Man loses it by a mortal sin but by a fervent practice 
of virtues improves and increases it. It clave unto 
the blessed Zarathushtra, unto the holy Peshdadian 
and KayAnian kings.^ It is to cleave unto all 
those who are to perform the Restoration of the 

1 Yt.xix. 9, lo, and 22. 3 Yt. xix, 26-87. 

2 Ibid. 
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vvorld.^ But it flies from such wicked men as Azhi 
Dahaka and Frangrasyan.^ According to the ZamyAd 
Yasht which is almost wholly devoted to this Glory, 
we are all here to eagerly seek and obtain through 
the purity of our mind and body this divine gift, the 
grace of God Ahura Mazda and fulfil the highest aim 
and object of our life. 

HIS AIM AND END. 

Now let us see what that highest aim and end is 
according to our original Scriptures. The highest 
aim of man is perfect happiness; “ Grant me Thou 
|0 Ahura] in Thy love those prosperous states of 
life that men have enjoyed in the past, that thev are 
enjoying now and that they will enjoy in the future. 

. . . . ’ ^ Perfect happiness consists first in the perfec- 
tion of life [ . . . . yucha asha anheus arem vaedyAi],'* 
in the best or delightful thought [vahishtem manu or 
shvato manao],® in the best or purest soul [vahishto 
urvan6]“ and in the best or glorified body [qathravaitis 
tanv'd].'^ Secondly, it consists in the enjoyment of the 
sight, conference and companionship of Ahura- 
Mazda [ . . . . daregAma thwa pair! thwa jamyama 
hamem thwa hakhma].® The first is the last 
subjective end of man and the second, his last objec- 
tive end. 

Besides the Avesta tells us that perfect happiness 
comes here before it comes anywhere else ; “This 
I ask Thee [O Ahura ! ], tell me rightly, .... the 

1 Vt .vix. 22, 89-96. 5 Vs. XXX. 4, I. 3 ; Ys. lx ( . 

2 Yt. xix. 34, 35, 47-64. 6 Vs. lx. II. 

3 Ys. xxxiii, 10. 7 Ibid. 

4 Ys. xliv. 8, 1 . 4. 8 Ibid :ind Ys. xliv. 17 ; Ys. xlv. 8, 
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words which were asked of Thee by our good mind so 
that by their help [of the words] we may attain 
through righteousness to the perfection or happiness 
of this life . “ Do Thou [O Ahura !] bless my 

corporeal life with the peacefulness of mind, right- 
eousness and excellent power and prosperity.”^ Happi- 
ness is not to end with this life but it is to last for ever 
in the next : “ He who shall verily perform deeds for 
me who am Zarathushtra, with righteous and earnest 
desires, shall be given reward in the life beyond 
[par&hum].” ^ “Those blessings [of Ahura— yehya] 

. . . . the soul of the righteous desires in immortality.’ 

HOLINESS, HIS MEANS. 
vSo man is the agent and perfect happiness is the 
final object he aims at.^ But what is the means? 


1 Ys. xliv.8. 

2 Ys. xxxiii 10. 

3 Ys. xlvi tg; Ys, x]. i and 2. 

4 Ys >lv. 7. 

5 ‘ Hedonism is the theory of those 

who leath that pleasure is ^he end of 
conduct and the criterion of morality. 
Set forth in persuasive language ny 
Epicurus, it deeply inlluenced ancient 
tTieek and Koman civilization. Pro- 
posed in our own times by men of 
gieat .iuthority, it has leappcared 
under a new name as a philosophy of 
moral conduct. . . . The consistent 

Hedonist, .... may be an apostle of 


intellectual culture, .... or i seekrr 
of sensuous gratihc.ition But 


there is nothing in the theory itself 
w'hich restricts to one class of plea- 
sures only, .... Its legitimate 
consequences aie seen in a pessimistic 
tone of tliought, in the drama and 
novel of modern sensualism. 

“The theory of Hedonism is subjec- 
tive. As such it is variable. What 
pleases one does not always please 
another. Hence there is no stable 
foundation of human conduct. But 
this is contrary to the testimony of 
consciousness and is contradicted b^J" 


the universal practice of human legis- 
lation. An examination of our inner 
life shows that conduct is not governed 
by mere subjective desire. There is a 
constraining power over our acts which 
cannot be explained b)^ the subjective 
constitution of the individual alone. 
Else whence the remorse and sorrow 
which follow evil deeds, the approba- 
tion and peace in the soul of the 
righteous? Conscience, the guide, 
witness ard judge of our life, is the 
voice < f a law' outside and beyond us. 
Everywhere legislation is controlled 
by a principle which supposes an 
objective moral order. The existence, 
therefore, of an objective rule and 
guide of morality is a complete refuta- 
tion of the theory of pleasure. 

“ It is wrong to maintain that plea- 
sure is the true and only meaning of 
good. The good is the object of our 
desire inasmuch as its possession 
perfects our nature. But in seeking 
our own perfection we often undergo 
suffering. Thus e.g.. a physician 
gives bitter medicine, or performs a 
painful operation in order that health 
be restored or life saved. Again, I 
undertake excruciating mental labour, 
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The means that Ahura-Mazda has supplied through 
His Dafena [Religion] is asha. Asha is holiness which 
consists of two endeavours — the endeavour to know 
God’s Will and the endeavour to do it when we 
know it. It is the observance of the whole Law 
[Daena], duty to God, duty to our fellow-men and duty 
to ourselves. It comprises all the principles of 
morality which ought to rule man’s life.^ 

Ethical precepts and wise moral exhortations are so 
abundant and so conspicuously excellent in the 
Avesta that we may fairly say that the highest moral 
tone prevails in every part of it. The most charac- 
teristic feature of the revelation of Zarathushtra is its 
strenuous inculcation of holiness. The necessity of 


or face trials and death on the battle* 
field. My efforts are by no means the 
dictates of pleasure ; they are accom- 
panied by paini disappointment and 
bodily suffering. Yet they are a 
good 

**That Hedonism is not the true 
theory of moral life is shown by its 
consequences. These are two-fold : 
(a) It has fostered what is base and 
ignoble in our nature. The consistent 
seeker of pleasure is not a great and 
good man. He is his own end and 
the acquisition of pleasure is the aim 
of existence. Hence the development 
of a supreme selfishness. (6) 'Ihe 
weakness of Hedonism s:ave rise to 
another school of morals Utilitarianism, 
i, e., the passage from individual to 
general pleasure, which gives rise to 
the funaamental principle, e. g., the 
greatest good for the greatest num- 
ber 

^'Jurtas Utilitarianism defeats He- 
donism so does Hedonism overthrow 
Utilitarianism. The basis of Mr. Mills 
teaching is utility. But utility is not a 
principle. The useful is what serves a 
purpose ; hence a means to an end. 
Now to Utilitarianism, this end can 
only be pleasure. Yet it has been shown 


that pleasure cannot be an end. 

“Above pleasure and above utility 
there is the law of duty. Our inner 
consciousness bears witness to the fact. 
The dictates of this law must be 
obeyed. We know' what is right and 
what is wrong. We arc constrained to 
do the one and avoid the other even at 
the sacrifice of earthly honours and 
possessions. True, we can refuse to 
obey, but the refusal does not destroy 
the dictate of conscience : it ever 
abides, like Banquo’s ghost, the avenger 
even of a secret wrong.” — (Driscoll.) 

I “ A morality which is not from 
divine origin, nor c^n be considered as 
the expression of nature, cannot be 
justified. It IS nothing more than an 
individual or hereditary habit. It can- 
not be reconciled with the explicit 
testimony of consciousness, with the 
imperative demands of duty, nor can it 
furnish the data for any sound system 
or science of Ethics. According to 
Kant morality rests on the individual 
judgment Now experience shows that 
judgments vary. In the confiict who 
is right ? The inevitable result is 
moral scepticism and pessimism.*’ — 
( Driscoll.) 
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holiness is declared in one form or another in 
every part of our sacred volume. The word asha 
occurs in every chapter, it is to be found on almost 
every page of our Avestan records. The faithful 
has to utter this word on every possible occasion. 
He has to repeat it hundreds of times in the course of 
a single day. From very childhood, it is to be put 
into one’s mouth, and the short prayer of Ashem- 
Vohu is to be said every day. 

Ashavan [holy] is the title of honour most desir- 
able for the faithful. It is the most important 
epithet attached to the names of our Creator and 
of our Prophet. To become righteous is the chief 
aim of the Zarathushtrian. “ May [our] bodily and 
personal life be strong through righteousness [agtvaf 
ashem qyit ushtan^ aojoinhvat] “Grant me, O 
Thou, O Ahura-Mazda ! those attainments or 
benefits which can be derived from righteousness 
[ . . . . maibyo davoi ayapta ashat hacha . . . .] 

“ O Mazda first of all I ask from Thee this, that my 
actions be all performed in righteousness [ya9a 
. . . . mazda pourvfim .... asha vicpeflg 

shyaothana , . . . ] ”^ 

The Avesta, especially the Gathic portion, tends to 
produce and deepen the impression that the mission 
of Zarathushtra would not be fulfilled till the ideal of 
righteousness had been reached by man. In fact 
asha forms the soul and substance of the Avestan 
system. Holiness is for man the highest good [ashem 
vohft vahishtem a^ti. Yaozhdao mashySi aipi zathem 


1 Vs. xliii. 1 6 . 

2 Ys. xxviii, 2 . 


3 Ys. xxviii. i. 
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vahislitS^]. Holiness is happiness [ashein . . . ushtS 
acti]. Asha is one of the most valuable gifts bestowed 
by Ahura-Mazda upon the faithful through his good 
words and actions.^ Asha is one of the best and most 
acceptable olferings to be presented in gratitude to 
Ahura-Mazda by the righteous.^ It is the best offering 
to be presented also to the souls of the dead who are 
said to delight in righteous deeds performed by the 
living."' Asha smites and drives away all kinds of 
physical and moral maladies such as fever, sickness, 
death, pride, scorn, falsehood etc.^ Angra-Mainyu is 
burnt and destroyed by asha as with melting brass.® 
Through asha man is introduced to beatitude and 
glory.'' Holiness is a necessary qualification for his 
being received into Heaven. Only the soul of the 
righteous is received by Vbhuman into Garu-nmSna 
where it joyfully passes to the golden seat of Ahura- 
Mazda.® 

Righteous is he who is good in thought, word and 
deed.® The reciter of hymns of praise, holy words, 
of blessings and adorations is said to promote asha.“ 
The doer of good deeds prospers through righteous- 
ness I . . . . hukareta ashachit urv:‘ikshatl.“ 

The principal rules of holiness strictly enjoined on 
the Zarathushtrian relate to his attitude towards God, 
towards his fellow men and towards himself. 


1 Vs. xlviii. 5 ; VentJ. v. zi. 

2 Ys . xxxiv . I , 

3 Ys xxxiv. I and 2. 

4 Ys xvi, 7 

5 Yt. lii. I4 et seq 

6 Yt. xvii. 20. 

7 Ys. xxviii. 3, 

8 Vend, xix, 30-32. 

9 Ys. xxxiv. 2 ; . . 


. . , . 9pe.'iuiqyacha neres sliyao- 

thana yehya urva ashd hachaile . . . . 
Vend. V. 21; x. 18 and 19: — ha 
yaozhdao . . , . yo hvam da^nam 
3'ao2hdaiti humataischa hCikhtaischa 
hvarshtaischa. 

10 Yt. lii. I and 2. 

11 Ys. xxxiv. 13. 


manai^ha 
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THE RULE OF HOLINESS WITH RESPECT TO 
HIS CREATOR. 

Man’s position with regard to his Creator Ahura- 
Mazda must be that of an humble and entire submis- 
sion. His first care must be to seek to know what 
God requires of him and then to follow in the 
path He points out with confidence and docility. 
In the Giithas we read : “ Let this or that be done 
to us according to the Will of Ahura-Mazda.”^ “ The 
whole aim and will of my mind is to satisfy your Will. 
O Mazda ! through righteousness.”^ " What dost 
Thou will (kaf vashi) What are Thy ordinances 
|kat toi rfizare] ?'* Speak Thou, O Mazda ! so that we 
[Thy servants] may hear . . . [ 9 ruidyai mazda 

fravaocha]”® “Teach thou, O Ahura-Mazda ! by 
Thy own mouth that I may declare it.”‘‘ “ May we 

be Thy messengers, () Ahura ! may we keep back all 
those who give Thee offence." “ Thus I speak forth 
that word which the Most Beneficent Being has told 
me and which is the best to be heeded by men. 
Those who will listen to and obey me, will gain 
welfare and immortality.”* “ What can I do, whither 
shall 1 go, helpless as I am, forsaken by my own 
kinsmen and servant, unsupported by the labouring 
classes and the tyrants, reduced to poverty and 
oppressed by the evil teachers who seek to destroy my 


1 Ys. xxix. 4 ; ... hvo vichiro 

ahurt) atba riG a^htityatha hvo vacat. 

2 Ys. xlvi i8 : — mazd;^ ashd kh\h- 
makem varetn khshnaoshemno tat 
m6i khraieus manaijha^chd vichi- 
them. 

3 Vs xxxiv 12. 


4 Ibid. 

5 Ibid. 

6 Ys. xxviii. ii ' — . . . fro ma 

^ish'l thwahmit vaochai^hl- . . . . 

hacha thwa r e tni; 

7 Ys. xxxii, 1 

8 Ys xlv. 5. 
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life and doctrine. . . “ Has my soul ever sought 

assistance from any one else except Thyself, O Lord!”^ 
Thee do I choose as my sole teacher and exhorter.”^ 
‘‘There is none other than you, O Ahura-Mazda ! do 
You therefore save us through Your Righteous 
Order.”^ “ To Thee my sorrowful cries and sighs 
ascend, O Ahura-Mazda ! “ Come Thou to my 

help, bestow upon us abundance of spiritual strength 
so that our enemy be smitten.” ® “ Thou, O Ahura- 

Mazda ! by whose deeds all things prosper, shalt 
come at the Final Change of the world with Thy 
Bounteous Spirit and Sovereign Power.”’ In these 
lines we plainly see the absolute submission of the 
faithful to Ahura-Mazda and his implicit confidence 
and his high hope even in the hour of tribulation and 
distress. He must believe in Him, and cling to 
Him through all, and in the darkest hour despair not 
of the final victory of good on earth. Some trust or 
some dependence on the infinite and omnipotent 
Being Ahura-Mazda is necessary. This is what the 
Avesta urges upon man and what he may verify in his 
daily life. He feels the necessity of faith in getting 
his bread. Without trust in the Lord and without 
industry he cannot produce a single harvest. He 
prepares the ground and enriches it, he sows 
the seed and waters it, but he cannot govern the 
weather or the insects on which the growth 
and the harvest depend. In agriculture, in com- 
merce, in every department of human life, when 


1 Ys. xlvi, I and 2 ; xxxii. 9*11. 

2 Ys. I I ; etc. 

3 Ys xlvi. 3, 

4 Ys. xxix. I ; xxxiv. 7 ; 1. i ; etc. 


5 Ys. xxxii. 9 ; xlvi. 2. 

6 Ys. xxxiii. 12 ; ys. xxvii. 7 etc. 

7 Ys. xliii. 6. 
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he has done all, he has insured nothing. An element 
has to come in, it has to be waited or hoped for, 
without which he can have no result. It is the 
help of Ahura-Mazda. So faith is justly demanded 
of the Zarathushtrian by bis religion — and hope 
besides. He is always to be hopeful. 

As vve observe in the above quotations, he 
is not to despond even in the most trouble- 
some times. They point out the fact that Ahura- 
Mazda does not merely look at men in the 
mass and multitude but loves every one of them 
with a special love, hears his individual prayers and 
answers them, listens to his individual grievances and 
remedies them. As every man’s soul comes from 
Him single and alone, so does it stand single and 
alone before the eye of His Boundle.ss Love, Care and 
Protection. Ahura-Mazda is, as Yasna XLV, ii says, 
to the faithful a friend [urvatho], a brother [baryta] 
a father [pat^l]. 

Thanksgiving is another most important duty that 
man owes to Ahura-Mazda. According to the Aves- 
ta, man should render unto God that which is God’s. 
“ First of all I render unto Thee, O Ahura-Mazda I 
that immortality, righteousness and the dominion of 
weal and welfare which Thou Thyself hast given us as 
a reward for good deeds, words and our adoration.” ^ 
“ All these gifts (v}9pa) of Thy Good Spirit (variheus 
mainyuscha) have been offered back to Thee (data) 
by the thought (mananha) and deed (shyaothnS) of 
the bountiful man whose soul follows the Righteous 


I Ys. xxxiv. T. 
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Order “ We would offer unto Thee, O Ahura- 
Mazda ! our myazd with homage.”* “ Him we would 
approach 'with humble praises who is well known as 
the Lord Ahura-Mazda.”^ 

It is one of the greatest desires of the faithful to 
be called the praiser of his Creator Ahura-IMazda 
[thwa ^taotaraccha . . . ahura mazdfl aogemadae- 

cha ucmahicha vi9amadaechri )'’ Praise 

which is the expression of our affections and gratitude 
forms an essential part of his prayers. The devout 
Zarathushtrian sees the infinite goodne.ss of Ahura- 
Mazda in all that is good. He offers therefore his 
grateful praises not only to Ahura- Mazda, but to 
every natural object, to every good human institution, 
to every holy person, to every moral idea. “We 
praise Ahura-Mazda. . . . We praise Havani^ 

Kapithwina, Uzay^irina, Aiwisruthrema and Usha 
hina [the five parts into which the day is divided). 

. . . We praise the annual festivals Maidhyo- 

zaremaya Maidhyo-shema, Paitishahya. . . And 

we praise thee, () Fire, together with all the fires, 
and good and pure waters . . . and all the plants, 

made by Mazda. . . . And we praise the sun, 

the moon, and stars. . . . We praise the Mathra- 

Spenta [the Holy Word] . . . And we praise 

these waters, lands and plants, these places, cities, 
pasture grounds. . .We praise H aurvatai [health 
and welfare] and Ameretat [long life or deathlessness] 

. . . “We praise the entire holy creation 

corporeal as well as incorporeal.”® “ We praise the 


1 Ys. xxxiv. 2. 

2 Ys. xxxiv. 3. 

3 Ys. xlv. 10. 


4 Vs. xli. 5. 

5 Ys. vi. etc. 

6 Ys. XXXV. I , etc. 
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souls of the holy men and women who struggle, have 
struggled and will struggle in future for holiness.”^ 
“ We praise Mithra [light or truth ]”^ “We praise 
thee, O thou holy Kashnu [truth] whether thou art 
in this world, in the sun, moon, stars or in Garo- 
nmana. . “ We praise the liendsmiting Sraosha 

[Obedience] that promotes the wwld.’"* “ We 
praise the Amesha-Spentas, namely, yohuman 
[good thought], Asha-vahishta [best righteousness], 
Khshethra-vairya [excellent power] Spenta-armaiti 
[bountiful humility].”® Thus the faithful has to 
praise even abstract qualities. As Dr. Arnold 
says, “The habits of admiration [or praise i and 
enthusiastic reverence for excellence impart to oiir- 
selyes a portion of the qualities we admire.” 

All those who hold in scorn and contempt the 
objects created by Ahura-Mazda, do not please Him. 
According to Yasna XXXII. lo, he is an evil teacher 
who declares that the world and the sun are the worst 
things that man can behold. 

It is very necessary that we should say in this place 
something about prayer, which is the elevation of the 
sou) or the mind to God, the source of our hope 
and an endless blessedness. In the A vesta the neces- 
sity, condition and effect of prayer are set forth in 
various ways. 

Prayer is the great duty and the greatest privilege 
of the Zarathushtrian. All things that Ahura-Mazda 


1 Yt, xiii. 154, etc. 

2 Yt X. 

3 Yt. xii. 


4 Vl. xi. 1, etc. . 

5 Yt ii. 6 el seq. 



192 


MAN IN THE AVESTA. 


intends for him, he brings to himself through the 
mediation of holy prayer : “ Thou holy one ! ask of 
me who am the Maker, the most bountiful of all 
beings, the best knowing, the most pleased in grant- 
ing what is demanded of me, do thou ask of me, that 
thou mayst be the better and the happier.”* It is, 
therefore, right to ask for knowledge ; it is right to ask 
for grace ; it is right to ask for blessings ; it is right 
to ask for happiness ; it is right to ask for forgiveness. 

As he must ask of Ahura-Mazda whatever he needs, 
so he must labour for all that he asks : “ Thou dost 
bring (reward) to every holy person who comes 
(ashavanem ja^entem) with this prayer (ayaratufrita) 
and who endeavours to help himself (hvavayanhem) 
with good thoughts, good words, and good deeds.”* 
Prayer should be said with good attention and holy 
intention. “We speak forth these words and pre- 
cepts with the good mind in holiness (ashem manyS 
vahfihya) . . . 

The Avestan prayers are the best expressions of the 
loving relations between God and man In them he 
acknowledges his Creator’s power. His mercy. His 
glories ; he celebrates His attributes and His creations ; 
he implores His help and gives thanks to Him for 
granting it ; in them he gives expression to his humi- 
lity and dependence ; he expresses his hatred against 
all things that are not in accordance with His Law 
and Will; he confesses his sins, repents of his olFences, 

1 Vend, xviii. 7. meni : Viypaeku antare ashem upa 

2 Ys. Iv. 4. haushiuayan fraored frakhni a6i mano 

3 Ys. XXXV. 9 ; also the Avestan frag zarazdft tftid anghuyad haka. 
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and asks forgiveness for them. The following are a 
few passages illustrating what is just stated : — 

“ May the Absolute Ruler Ahura-Mazda grant the 
lasting power and strength. Verily I ask it from Thee 
to maintain the Righteous Order . . . ^ At the 

time of the world’s Final Change, Thou, O Ahura- 
Mazda ! shalt come with Thy Bounteous Spirit and 
Thy Sovereign Power, by whose deeds the Righteous 
Order of the world is furthered. And Armaity 
shall reveal the ordinances of Thy Wisdom which 
none can deceive.’’^ “ O Mazda ! I will ever regard 
Thee as mighty and bountiful . . . “ I cry 

unto Thee, O Lord ! behold my condition, I ask 
of Thee help and grace as a friend (asks) of his 
friend. Reveal unto me through righteousness, the 
Good Mind’s Wealth,' ^ “. . . I attribute all good 
things to the good, wise, holy, resplendent, glorious 
Being, Ahura-Mazda, to whom all the best things 
belong, whose is the Kine, whose is Asha, whose 
are the stars, by whose lights every glorious object 
is clothed.”® “ May we be worthy of and whn a long 
life, O Ahura-Mazda ! in Thy Grace and through Thy 

Will may we be powerful ”® “We call our 

selves Thy praisers and Mathra-speakers ; we wish to 
be so called ; and we accept to be such. Of that 
reward, which Thou hast appointed for our souls, give 
us for this life and the next, O Ahura-Mazda ! so that 
we may reach Thy Protection and that of the 


1 Ys. xliii. I. 

2 xliii. 6. 

3 Ys. xliii. 4 . 

M 


4 Ys. xlvi. 2* 

5 Ys. xii. I. 

6 Ys. xli. 4. 
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Righteous Order for ever. . . “And we 

worship Him under His name as Lord, we worship 
Mazda dear and most beneficent. We worship Him 
with our bones and life As Thou, O 

Ahura-Mazda ! hast thought, spoken, created and 
done everything good, therefore do we offer to Thee, 
therefore do we ascribe to Thee our praises, worship 
Thee and bow before Thee with confessions of our 
debt. ... “ T renounce the shelter of the daevas 

that are evil, void of good and virtue, deceitful and 
wicked, most like the demon of lies, most loathsome 
and most wanting in goodness. I renounce the daevas 
together with their evils, the sorcerers and all belong- 
ing to them and all other beings of the kind ; I 
renounce their thoughts, words and actions ... .” ■* 
“Of all my sins I repent with a Patet. For all evil 
thoughts, words and actions which are ill-thought, 
ill-spoken and ill-done in this world . . . . ; for 

all sinful thoughts, sinful words and sinful deeds, for 
all bodily or earthly, mental or spiritual sins, I ask, 
O God, for forgiveness, and repent of them all with 
the three words.” 

It is good to purge away sins by repentance and to 
break off evil habits by resistance.® If any man truly 
repent, it must be with a settled conviction of his 
guilt and a deliberate resolution never to commit it 
again.® 

' There are prayers in our sacred books for all times 
of the day, for each feast of the year ; prayers for the 


1 Ys. xli. 4 and 5. 4 Ys, xii. 4. 

2 Ys. xxxvii. 3. 5 Vend, iii, 40, Vend. vii. 51, etc, 

Ys. xxxix. 4. 6 Ibid. 
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dead, prayers for public and private devotions. They 
contain praises, invocations, blessings, instructions^ 
exhortations, corrections, confessions and repentance 
of sins, deprecations, and execrations against evil. 

Of all the Avestan prayers Ashem-Vohu and Yathft 
Ahu-Vairyo are most important, most frequently to be 
recited and often in quick succession. The Hadokht 
Nask highly praises the short prayer Ashem-Vohil. In 
this Nask Zarathushtra asks Ahura-Mazda ; — “ O 
Ahura-Mazda .... what is the only word which 
contains the glorification of all good things that are 
the products of Spenta-Mainyu ? ’ Ahura-Mazda 
answers : “ It is the praise of holiness, O Spitama 

Zarathushtra.” The prayer of Ahuna-Vairya is des- 
cribed in Yasna XIX. as wonder-working and capable 
of redeeming men from their mortality. 

Not le.ss meritorious nor less recompensing is the 
recital of the Gathas, the Yasna Haptanghaiti as well 
as other parts of the Sacred Texts. They are said to 
be highly worthy of being recollected and put into 
practice, worthy of being studied and recited, of 
being repeated and imprinted on the mind, . . . • ; 
worthy to promote the well-being of the world,^ They 
are said to bring man strength, victory, health and 
healing, growth, progress, sanctity, protection, etc.* 
They are to be recited by the faithful not only ia 
private for his own good, but also in assemblies.* 

The body of our Sacred Texts is the sum of our 

1 Vs. Iv, a — 6. 3 The Nirangistiin Avestan fra|g 

2 Ys. Iv. 3, ments. * 
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duties and the means of fulfilling them. The reading 
of them invigorates the mind with prudential instruc- 
tions and gives it incitement to work for that holy 
rectitude and for that blessed state which is accept- 
able to God and most desirable for man. It is a 
righteous act. And every righteous act of this kind is 
gratifying or a welcome offering to Ahura-Mazda 
as well as to the souls of His holy saints,* Hence 
the recital of the Avestan books comprises the 
greater portion of the ceremonies performed for the 
propitiation and glorification of Ahura-Mazda or for 
the gratification and satisfaction of the souls of holy 
men and women. 


I Ys. xxxiv. I and 2 ; Ys. xvi. 7. 

•* Prayer springs from the 
knowledge of God and the needs of 
«iir souls. So universal and so 
•atural is the act of prayer that it 
-seems an instinct and part of our 
%ciog. . . The impulse to pray 

is too deeply imbedded in the human 
ssuh finds expression in too persis< 
tent a manner and enters too inti- 
mately into the life of the race, to be 
erased by a mere stroke of the pen. 

** Life is made up of friendships, 
of the mutual exchange of kindness, 
of love and devotion. Now in prayer 
we hold converse with God. We 
exercise towards Him the virtues of 
faith, hof^, love, sorrow, gratitude 
and childlike devotion. 

** Modern science has only restric- 
ted its efficacy within certain limits. 
It is absurd, wc are told, to pray for 
physical benefits, nevertheless prayer 
n aot without beneficial effect. It 
is an element in the development of 
Sioral life. Just as 1, e.g., by going 
through » course of physical culture 
will develop the muscles and become 
■stf^ifig. The only advantage which 
results is the effect of the activity 
tipso the bodily constitution. In 
libe maimer prayer gives a special 
tone and strength to character. It 


is an important factor in the culture 
of the moral life. The man who 
prays, even though the prayer may 
never have obtained a physical effect, 
yet carries about with him the fruit 
of prayer. It is seen in the deepen- 
ing of spiritual life, in the elevated 
tone of thought, in the strength and 
nobility of high endeavour, in the 
atmosphere of sweetness and light 
which ever seems to accompany 
him.” — (Driscoll.) 

“ More things arc wrought by prayer 
Than this world dreams of. Where- 
fore let thy voice 
Rise like a fountain for me night 
and day ; 

For what arc men better than 
sheep or goats. 

That nourish a blind life within the 
brain. 

If, knowing God, they lift not hands 
of prayer. 

Both for themselves and those 
who call them friend 1 
For so the whole round world is 
everyway 

Bound by gold chains about the 
feet of God.” — (Tennyson.) 

” Is not prayer a study of truth — 
a sally of the soul into the unfound 
infinite ? No men ever prayed heartily 
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THE RULE OF HOLINESS WITH RESPECT TO HIS 
FELLOW-CREATURES. 

Charity is one of the cardinal virtues enjoined upon 
the Zarathushtrian by his religion. He is taught that 
to love man is to love God : “ He who gives admoni- 
tion to one for his good, gives offerings to his religious 
faith in the love of Ahura-Mazda.” * “Love each other 
through righteousness” was the most important 
admonition given by Zarathushtra to marrying men 
and women.* 

The faithful has to practise universal benevolence 
in thought, word and deed : “ Ahura-Mazda will 
grant him the best life who will please Zarathushtra 
with free gifts amongst men.” ^ “Let him have money 
who comes to you seeking for it ; let him who desires 
to marry have a wife ; let him be taught the Holy 
Mathra who desires its knowledge.” '* “ As a man or 

a woman knows really and perfectly anything good^ 
let him or her declare it and act upon it and inculcate 
it upon those who may act in accordance with it.” ® 
“ Never may I stand henceforth as a source of destruc- 


without learning something. , 
—(Emerson.) 

“ Yet this wc may do ; we may 
rise from our prayers, feeling that 
for a while we have been out of the 
flesh ; have sent, not our thoughts 
only, * winged messenger,' to the 
Lord’s throne, but our very selves 
have lain at our Father’s feet.” — 
(Arle.) 

“There is something in the very 
act of prayer that for a time stills 
the violence of passion, and elevates 
and purifies the affections. . . . 

We believe that he who made us 
cannot be unmoved by the sufferings 
of His children ; and in sincerely 
asking His compassion, we almost 


feel that wc receive it.” — (Jeremy 
Taylor.) 

“ Prayer is to the penitent heart 
a sweet source of consolation, long 
even before the answer come ; be- 
cause a generous mind rejoices in 
acknowledging the obligations it 
desires to receive or has received, or 
the faults, errors, and offences 
which it has committed, and a can- 
did mind delights in holy unburden- 
ings, and an humble mind in the 
confession of its own capacity for 
doing good.”— (F. S. Knox.) 

1 Ys. xxxiii. 2. 

2 Ys. liii. 5. 

3 Ys. xlvi. 13. 

4 Vend. iv. 44. 

5 Ys. XXXV. 6. 
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tion, as a source of drought to the Mazdayasnian 
villages not even for my own body and life.”^ “ I pray 
for joy and comfort (rama qa^tra) of this country. 1 
pray for the health and happiness of you, holy men ; 
I pray for a thousand blessings on him whosoever is 
good and lives between this earth and heaven.” ^ “I 
pray for the wealth and glory of the entire creation.” ^ 
Thus the faithful prays not for himself alone but also 
for the temporal and spiritual good of others. 

According to the VendidSd, sins can be atoned for 
or expiated by doing charitable deeds, as, for instance, 
by giving one of the faithful something from one’s 
own riches, by procuring for pious husbandmen a 
piece of arable land or a rivulet of running waters, 
by throwing bridges across streams and rivers, by 
killing or driving away tvild beasts and reptiles and 
by doing other acts of benefit to the deserving. He 
who being entreated does not give the faithful any- 
thing out of his possessions is said to be of the drug 
kind, that is, wicked.^ 

We have already referred to the treatment to be 
given to animals.® They should not be dealt with 
cruelly, and the helpful ones should be carefully 
protected and nourished : “ O Thou invoked Ones, 

Ahura-Mazda ! tell me, who is known as the protec- 
tor of my cattle.”® “We who are charitable and 
doers of the best deeds, desire the learned and the 
unlearned, the rich and the poor to give protection 
and nourishment to the cattle.”’ Men are said to 

1 Ys. xii. 3. 5 Chap. iii. p. 109; chap. v. 206 

2 Ys. Ixviii. 15. . 207 and 208 of the present volume. 

3 Ys. viii. 8. 6 Ys i. 1. 

4 Vend, xviii. 34. 7 Ys. 4. 
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commit sin if they give to a dog bones too hard or 
food too hot, if they smite a bitch with young or 
affright her by running after her or by shouting or 
clapping with the hands,^ 

THE RULE OF HOLINESS WITH RESPECT TO 
HIMSELF. 

The rule of holiness with respect to the individual’s 
own self is that he should preserve his own being as 
long as he is able and should take every care to keep 
his body and soul in such perfect order as may best 
enable him to perform his duties in this world. 

The Zaralhushtrian prays for a sound body, a 
powerful mind, a healthy soul and a long happy life : 
“ Give me .... a cultivated mind, an active soul and 
a continually developing understanding and a long 
lasting virility.”* “ Our minds be full of delight, our 
souls full of purity and our bodies full of glory."* 

Disease and sickness, misery and pain, death and 
destruction are all considered in the Avesta as most 
hateful : “ Begone, 1 say, O sickness ! begone, O 

death ! begone, O pain ! begone, O fever 

Men of unhealthy constitutions such as the hump- 
backed, the impotent, the lunatic should be kept 
apart,® 

Haurvatat and ameretat are the greatest blessings 
which the Zarathushtrian desires and thankfully 
receives from Ahura-Mazda : “ First of all I render 
unto Thee, O Ahura-Mazda ! that ameretat and 
. . . . and haurvat^lt which Thou Thyself hast 


X Vend. xi. 1—5. 
3 Ys. Ixii. 4 . 

3 Ys. lx. n. 


4 Vend. xx. 

5 Vend. ii. 29. 
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given us as a reward for our holy deeds, words and 
worship.^ Give, O Mazda ! as your offering (draono) 
the lasting gifts of welfare and immortality (mazdi 
. . . . data ve ameretatacjcha iitayftiti haurvatScj 

draono.)^ 

Haurvatat signifies health or welfare, and ameretat, 
postponement of death, deathlessness or immortality. 
Haurvatat is derived from haurva ---entire or whole, and 
ameretat from a = not, and mar = to die or to perish. 

Haurvatat and ameretat are the adversaries of 
hunger and thirst (shudhemcha tarshemcha).* They 
represent the waters and plants which appease thirst 
and hunger and support the life of the animal crea- 
tion.** “ O Thou Most Bounteous Spirit Mazda ! who 
Blade the Kine (the living creatures) and the waters 
and plants (for it), give me weal and welfare (haurva- 
tat) and long life or immortality (ameretat) . . . .”® 
In short, haurvatat and ameretat are intimately con- 
nected with all things that are essential for the 
corporeal well-being. “ We praise haurvatat, we 
praise the timely seasons .... We praise ameretat 
.... we praise the increase of flocks ; we praise 
the abundance of corn . . . . ” ® 

Haurvatat and ameretat also denote the moral 
.welfare. The Mathras, that is, the Holy Texts which 
are, according to Yasna LV. 2, food and clothing to 
our soul, are said to procure to the faithful haurvatat 
and ameretat. So haurvatat and ameretat represent 
both material and spiritual prosperity of man. 


1 Ys. xxxiv. I. 

2 Ys. xxxiii ' 6 . 

3 Yt. xix. 96 


4 Yl. xxi. 6 and 7. 

5 Ys. li. 7. 

6 Yt ii. 8 ; etc. 
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With a view to attain this double prosperity man 
has to live two lives on the earth. One of them is 
supported by bread. It is a mere animal-life, in 
which he has to satisfy his physical wants. But 
there is another life which really makes man, 
which diflferentiates humanity, is its specific character 
and distinction, and which is ministered to by things 
far more precious. It is the intellectual and moral 
life. It is the life of prudence and knowledge, of 
high-heartedness and charity, of truthfulness and 
justice, of humility and obedience, peace and tran- 
quillity. The Avesta is undoubtedly not averse to 
having an abundant and magnificent supply for the 
bodily needs ; it positively desires and welcomes that. 
But at the same time the intellectual and spiritual 
needs are prized beyond them.^ These are regarded 
as more imperious and more compelling : “ He who 

has not gained the soul has gained nothing (noid kahmi 
Zazva yu noid urune zazva).” 

We have remarked in the previous chapter that the 
Avesta attaches an immense importance to the mind 
and the will. It insists upon aquiring prudence or 
intellectual discernment and also upon fixing the 
choice not on base things but on things that are the 
best good of man. According to it, only men of 
perfect wisdom, perfect knowledge and perfect piety 
are fit to bring about the Restoration of the world. 

Thus then we are required to call out what is highest 
and noblest in us. We are required to develop our 
mental and moral powers. We must aquire wisdom 

1 History tells us that races and on account of their purely moral unfit- 
nations perish, more from moral than ness, in spite of all physical resources 
from physical failure. They disapjKjar in their favour. 
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and knowledge ; for wisdom and knowledge are 
allied to holiness, and wickedness and deceit, to 
ignorance : “ To him who has wisdom these truths 

(things) are clear as to one who is able to discern 
aright with his mind. Through his good thoughts, 
- ... he maintains the Righteous Order, O Ahura 
Mazda ! Such a man is the most vigorous help to 
Thee.” ^ “ . . . . May the enlightened speak to the 
enlightened. May we not be deceived by the igno- 
rant.”* In the GAthas we find the holy saints inquiring 
about all objects in nature, and yearning after a 
knowledge of their origin, their uses and ends. In the 
Vendidad as well as in the Gathas the necessity of 
religious knowledge is greatly urged upon us : “ Let 

him be taught the Mathra (the Holy Word) who 
comes to you desiring knowledge .... so that his 
mind may increase in intelligence and grow in 
holiness . . . . ’ ^ The Mathras are called the 

guardians and protectors, the food and clothing of our 
souls.^ 

In the home, which was regarded by our wise legisla- 
tors as the unit of society, as the central cradle and 
citadel of human life upon the earth, truthfulness, ob- 
edience, humility, charity and peacefulness were the 
qualities most eagerly invoked ; “ May in this family 
obedience (sraosha) prevail over disobedience (asrush- 
tim), humility (armaitis) over pride (taromaitim), 
charity (raitis), over avarice (araitim), truth (asshu- 
khdhavdkhs) over falsehood (mithaokhtem vachim, 
peace (^khstis) over discord (unakhshtim).”® “ May I 


1 Ys xxxi. 22. 

2 Ys. XXXI. 17 

3 Vend. iv. 44 and 4^5. 


4 Ys. Iv. 2. 

5 Ys lx. 5. 
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renounce all disobedience and evil intention towards 
Thee. May I renounce all arrogance towards iny 
kinsmen. May I keep myself free from deceiving my 
co-workers and from showing contempt towards my 
inferiors ^ 

Sraosha, signifying obedience to the Daena (Law) 
which imposes upon man the obligation to fulfil his 
various duties, is one of the holiest words we have in 
the Avesta. So too Mithra (truth) was highly exalted 
by the Avestans. Drug (falsehood), they believed to 
be doomed to utter destruction at the time of 
Frashbkereti.^ In the 4th chapter of the Vendidad 
we are told that he who owes a thing to another and 
does not give, makes a case of stealing the thing and 
robbing the person. He who gives a promise or 
makes a contract and does not fulfil it, takes upon 
himself the obligation of making the damage good ^ 
In short, according to the Avestan saints, charity, truth- 
fulness, justice, humility, obedience, contentment, 
peaceableness — all these qualities go to make up the 
character of the worthy man or woman, the useful 
person, the truly able person, who does what he can 
do, well, because he is what he ought to be, good ; 
and all these qualities we need if we want to fight the 
battle of life and conquer instead of being conquered 
therein. 

Now, with regard to the physical appetites, we are 
to restrain ourselves from a wanton and immoderate 
eagerness to satisfy them. Temperance and chastity, 
and not gluttony and lust, are urged upon us by the 


1 Ys. xxxiii. 4. 

2 Ys. XXX. 10 ; Yt. xix. 95. 


3 Vend. iv. 
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Avesta. Madha ( intoxication = kunda ) and kzi 
(lust or greediness) are daevas. However, it should 
never be supposed that the Avestan system favours 
the elevation of the soul by the annihilation of the 
body. Undoubtedly, Zarathushtrianism does in no 
way ignore the body for the elevation of the soul. 
Like other religious systems, it does not speak slight- 
ingly and contemptuously of the body. It does not 
preach that a man should cast down his body so that 
he may save his soul ; that his body is a mere clog to 
him. The Avestan saints believed that a man is put 
in trust of his body as of his soul, and that it is just 
as much a sin to mar the health as it is a sin to steal. 
All good in man comes not by doing violence to 
nature but by living up to the whole of his nature. 
In the service of God and His creatures, man 
altogether, and not his soul alone or his body alone, is 
to be employed. For attaining the highest ideals of 
the true, the good and the beautiful, soul and body 
must work conjointly. The philosopher, the moralist 
or the artist cannot do with the use merely of the 
one or the other. Our Avestan law-givers well knew 
all this and gave us laws for the preservation and 
development of both sides of our nature. 

Indeed, the Avestan system is full of reasonable- 
ness and happy optimism. It bids man live and live 
hopefully and cheerfully. It bids him eagerly seek for, 
virtuously acquire and use aright all kinds of power, 
material, intellectual and spiritual ; “ I pray for that 
mighty power (khshathra) by which we may smite the 
drug (evil)”‘ “ Give me abundant glorj', abundant 


f Y.^. xxxi. 4, 
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nourishment, abundant riches, a cultivated mind and 

an active soul Chiefly in the Gath^s we read 

that Ratav6, Mazdfto^cha-ahuraonghb, Saoshyanto and 
Zarathushtrbtemao, were continually seeking the 
kingdom of power, the kingdom of order and law. 
They were continually seeking the kingdom of intel- 
lect and heart, to teach the ignorant and uphold the 
weak. Our Prophet’s father Pourushaspa was 
a man of high rank and position. He was very rich. 
Zarathushtra’s father-in-law Frashaostra and his son- 
in-law J^m^sp were both ministers holding great 
power in the kingdom. Among his most intimate 
friends and followers was VishtSsp, one of the richest 
and most powerful kings of the time. In Vendidad III. 
2 and 3, the earth is said to feel the greatest joy if a 
house is erected on it where the wife, the child, virtue, 
cattle, fodder, fruit and every kind of blessing thrives. 
She is most happy if the faithful sows corn and fruit- 
trees, when on her surface there are many flocks and 
herds.* “O thou man ! who dost not cultivate me 
.... thou shalt always stand begging for food at 
the door of others and the refuse of the bread will be 
given unto thee by those who have plenty of food 
and wealth.’’* 

It may thus have been seen that according 
to the Avesta the more power the better, the 
more riches the better, the more food the better. 
Riches and plenty are the gifts of God to 
human industry. It is therefore certain that the 
notion that there is something holy in poverty and 


X Ys. Ixii. 4 and 5. 

2 Vend. iii. x*6 and 22-27. 


3 Vend. iii. 29. 
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want, something pleasing to God in starvation and 
misery, is about as unzarathushtrian as it is irrational. 

That voluntary deprivation of food which is prac- 
tised by religious devotees, chiefly among the Jews, 
Catholic Christians, Mohammadans, Hindoos and 
other peoples of the East, is quite foreign to the 
Zarathushtrian teaching. Every Zarathushtrian is, on 
the contrary, required to supply himself and his cattle 
with a sufficiency of the richest and the most nourish- 
ing food : “ He who sufficiently tills his body with 

meal, is more filled with good thoughts than he who 
does not ; the former posses.ses a good memory and 
becomes more learned ; he is superior to the latter by 
the value of an asperena .... He can fight against 
the attacks of the daeva Asto-vidhotu fthe bone- 
breaker) ; . . . . against the winter fiend clothed in 
the thinnest garments, against the impious fasting 
Ashemaogha.”^ “ He who does n ■'■t eat. has no strength 
to do sufficient works of holiness .... The whole 
material world lives by taking food ; without food it 
dies. Even the greatest crimiiial should be regularly 
supplied with food.^ The faithful rejoices the earth 
if he sows most grass and builds a house on it in 
which the cattle continue to thrive.”* The pangs of 
hunger and thirst are, according to Vendidad VII. 70 
and 71, the worst of bodily pains, which should on no 
account be inflicted on man. The thought of fasting 
and mortifying the flesh never enters the mind of a 
true Zarathushtrian. The idea of self-torture occurs 
nowhere in his Scriptures. 


1 Vend, iv. 48 and 44 

2 Vend. iii. 33. 


3 Vend. iii. i8*2i. 

4 Vend. iii. 3 and 23. 
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Late rising and indolence or sloth, which are the 
principal source of poverty, beggary and misery, are 
held in utter abhorrence. Early rising is considered 
as one of the most important duties of man ; 
“ O Spitama Zarathushtra ! the cock Parodars lifts up 
its voice at the break of dawn, and says, ‘ Arise, 
O men ! praise the best purity and destroy the daevas. 
Otherwise Bushyacta daeva (idleness), the long- 
handed, will come and tempt to sleep the whole of 
the material world as soon as it has awoke. O man ! 
a long sleep does not behove you.’ ' After cock-crow 
the man lying in bed says to his bed-fellow, ‘ Arise 
.... for anyone of the two who rises first, enters 
the best world.’ Thus the cock Parodars announces 
the coming of dawn and sets the living world to 
activity. It crows away from us long unnecessary 
sleep; it crows away idleness or procrastination. 
Hence Parodars has come to be the most favoured of 
birds amongst Zarathushtrians. The present of a 
pair of Parodars is highly valued : “ Anyone who 

piously gives one of the faithful a pair of Parodars, 
O Spitama Zarathushtra ! the present is as valuable as 
if he had given a house having one hundred 
pillars . . . . ” ^ 

Our sacred authors saw with their superior power 
of spiritual discernment that cattle-breeding and 
agriculture were the noblest and the most powerful of 
weapons against plunder and robbery, against all 
sorts of disorder and confusion arising from the 
nomadic life which was then prevalent amongst the 


1 Vend, xviii. 23 tind zx 

2 V^end. xviii. 26. 


3 Vend, xviii. 28. 
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people, and that to breed cattle or to sow seed is to 
sow and cultivate prosperity, piety and peace. They 
therefore exhorted their people to follow the good 
occupation of the husbandman or the herdsman : 

O Creator of the corporeal world ! what is it 
that promotes the Mazdayasnian Religion. It is 
the abundant sowing of corn that is promotive of 
the Mazdayasnian Religion, O Spitama Zarathush- 
tra!”^ “ He who sows corn, sows holiness (asha) ; he 
advances and fattens the Religion of Mazda 
All daSvas are said to disappear as soon as barley 
grows, increases and ripens.^ The earth is most joy- 
ful if on it there is greatest increase of thriving flocks 
and herds, if on it there is abundance of grass and 
fodder for them.^ 

The healthy influence of this upholding of a life of 
activity is seen in the mining industry of the Avestan 
people. They dragged the shapeless ores from the 
ground and converted them into power under their 
bands. Metals were dug out and turned into imple- 
ments of war, of agriculture, household utensils, etc. 

Thus the Avesta tells us that labour is divine. 
Ahura-Mazda has blessed it and man should honour 
it. The Avesta e.xhorts him to be diligent and pos- 
sess abundance of material wealth. To make it under 
Ahura-Mazda’s order is a necessity and a duty. To 
make plenty of it is right. To turn the earth and the 
stone into food and wealth is a unique prerogative of 
man which allies him to God. In the satisfying of 
bis merely animal hunger, in his very eating to live 


1 Vend. iii. 30 and 31. 

2 Ibid. 


3 Vend. iii. 32. 

4 Vend. iii. 4 and 5. 
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on earth, he must stand apart from all the lower 
animals. The hungry beast takes its food where it 
it can and how it can. It recognises no right and 
power but that of its own bodily appetite. But man 
should possess and use things for his wants. His 
food, his power and riches must come to him 
through his industry, patience, perseverance, and 
courage. They must come to him only as the honest 
rewards of the exercise of these excellent qualities. 
Even in the first provision for his animal needs man 
finds himself under spiritual discipline and spiritual 
trial. 

Undoubtedly, the religion of Zarathushtra con- 
demns the quest after material or earthly welfare 
alone : “ Do not acquire the riches of the material 
world at the cost of the spiritual world. For he 
who destroys the spiritual world in order to 
obtain the riches of the material world shall possess 
. . . . neither the Celestial Light nor the Paradise of 
me Ahura Mazda.” ^ Wealth or possession is held 
superior to poverty. But with great possession and 
power (khshathra-vairya) mercy and charity are also 
earnestly and eagerly invoked: “We invoke khshathra- 
vairya (excellent power) ; we invoke metals (one of 
the means of acquiring power ); we invoke mercy 
(marzdikai) and charity (thrSyo-drighfim).” * Armaiti 
(humility) in the faithful is much desired by Ahura- 
Mazda : “ Those who desert Armaiti (humility), O 
Thou Omniscient Mazda ! that is beloved of Thee, and 
through ignorance of the Good Mind do evil deeds, 
from them Asha (holiness) departs like the red 

I Tahmurasp’s Fragments 90-93. Yt, ii. 2 and 7. 
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khrafstras.” ‘ “ If a man,” says one of the Avestan 

fragments, “ thinks humbly of himself, then I who am 
Ahura-Mazda, will fill his soul with joy and lead it to 
Heaven, to endless light.” 

Yet, we should not forget that the Avesta does 
not labour to deaden or in any way weaken our 
bodily appetites and worldly desires. It does not 
strive like some creeds to eradicate the instincts 
and affections which are proper to humanity ; 
it does no violence to any of our natural duties and 
relationships. We are not required to be dwellers in 
woods, separated from the affairs of the world; but we 
are to live a happy social life; we are required to make 
life pleasant with a wife, with children, with men and 
cattle, with riches and comforts, with power and 
influence. We are required to have the opportuni- 
ties and conditions of the best and fullest life which 
we are capable of and which can be secured by 
association and self-restraint. There are several pas- 
sages in the Avesta which recognise the fact that it 
is only in association with others that we can develop 
our nature and expand it to its full extent. They 
implicitly discard the false individualism which 
deludes us with the fancy that we are isolated inde- 
pendent units, made for an isolated independent 
happiness. They teach us that our happiness does 
not lie in the well-being of our solitary self but in 
that of the whole community to which we belong : 
“ Give me ... . a wakeful offspring, helpful and 
supporting, virtuous and intelligent, ruling and presid- 


I Ys. xxxiv. 9. 
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ing over meetings and assemblies, possessing power 
and influence, clever, delivering men from misery and 
woe, as strong and brave as a hero, an offspring that 
may promote my family or house, my borough, my 
city, my country and its religion.”^ “May in this 
house or family flocks, herds and men increase ! May 
there be a swift horse and a strong chariot ! May 
there be in this house a man who rules an assembly.”^ 
“ O Spitama Zarathushtra ! he who has a wife, is far 
superior to him who has no wife ; he who has a family, 
is far superior to him who has not ; he who has 
children, is far superior to him who has none ; he 
who possesses riches is far above him who has no 
riches.” ^ 

From the last quotation it may be seen that in the 
Avesta no state of life is considered better than that 
of matrimony, the state in which a man has a second 
self in whom he may repose his trust, to whom he 
may confide all his aspirations, difficulties, and dis- 
appointments ; with whom he may share his joys as 
well as sorrows ; through whom he may do good ser- 
vice to society by enriching it with good sons and 
virtuous daughters whom he trains up in the good 
path which shall make their memory blessed. In the 
eyes of our scriptural writers, it is one of the 
greatest sins that men commit, if they allow maids to 
remain long without husbands : “This is the worst 
of all deeds that men and oppressors do, when they 
keep maids for a long time in an unmarried state and 


1 Ys« Ixii. 5. 

2 Yt, xiil. 52. 


3 V tnd. i\. 



212 


MAN IN THE A VEST A. 


destroy their happiness by not procuring for them 
good husbands." ^ 

A woman as well as a man should especially 
possess wisdom, piety, chastity,^ fidelity, and sincere 
love in. order to draw near, attract, or win the hearts 
of each other and live united together in ease and 
felicity: “We offer praise and homage to the house- 
mistress, holy and guiding aright. W e offer praise and 
homage to the holy woman promoting good thoughts, 
words and deeds, receiving her instruction well and 
obedient to her husband . ^ “ Grant us this 

boon,” the unmarried maidens pray, “ that we may 
obtain young and handsome husbands who may 
treat us with kindness all our life, and give us 
offspring — w'ise, learned, ready-tongued husbands.”^ 
“ O thou Pouruchista ! O thou young daughter of 
Zarathushtra ! him they will give thee as thy husband 
who is most devoted to the Good Mind, to Right- 
eousness and to Mazda. So with thy usual wisdom, 
piety, and humbleness always take his counsel and 
act with justice.”® Zarathushtra admonishes brides 
and bridegrooms: “ Love each other through right- 
eousness ; for that (mutual love) alone will bring to 
you a happy life.’’ ® 

Maid and man should possess not only the above- 
mentioned mental and moral qualifications to recom- 
mend themselves one to the other but also physical 
charms. The former should in the first place be 
pure and of good birth ; she should have a strong 


1 Yt. -’Lvii. 59. 

2 Vend. Kiv, 15. 

3 G 4 h i \ . 8 and 9* 


4 Yt. .XV. 40. 
^ Ys. liii. 3. 
6 Ys. liii. 5. 
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body, a beautiful form, a tall stature, a well-shaped 
breast, a slender waist and so forth. ^ For the latter 
it is desirable that he should possess beauty, strength, 
virility, energy, swiftness, tallness, bright clear eyes, 
long arms and small heels.^ 

The Avestan System does not preach pjlygamy. 
Already in its own times it had discerned the pro- 
portion in which the two sexes are born ; it decreed 
that a man should have but one wife. The Vendid^d 
speaks of a wife and not of wives.^ Nor does our 
religion commend infant marriages. A }v>ung girl 
is fit for giving in marriage to a godly man after 
she has past her fifteenth year The same age 
is esteemed as the ideal age for men to marry at, the 
time when they attain to full vigour and puberty.® 
Marriage is one of the most inviolable contracts. By 
the law of the Vendidad every legitimate human 
contract, whether it be verbal contract, written 
contract, man-contract or any other kind, is inviola- 
ble ; and in case of a breach, not only the parties 
concerned but even their relatives are held answer- 
able.® The marriage contract between a man and a 
woman should be ratified and confirmed by the 
religious ceremony performed by two officiating 
priests. The ceremony partly consists in the priest 
asking the mutual consent of the couple contracting 
the marriage and of their relatives. But tite greater 
part of the ceremony is made up of admonitions and 

1 Visp. ii. 7 ; Yt. v. 127 ; Vt. .wii.ii, 3 Vend. iii. 3; iv. 44 and 47 ; xiv. 15. 

etc. 4 Vend. xiv. 15. 

2 Yt. xvii. 22 ; Yt. viii. 13 and 14 ; ^ Yt. viii, 13 ; Ys. ix. 5. 

Yt. xiv. 17. 6 Vend. iv. 2-16. 
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benedictions showered upon the bride and the bride- 
groom by the two priests. 

The husband is called nmftno-paiti* or anhva^chfi,* 
(household-lord or the master of the house) and the 
wife called nmano-pathni^ or anhvi^ch^^ (house-wife 
or the mistress of the house) . From these titles it is 
perfectly clear that the distinction of rank between 
husband and wife was destroyed under the Avestan 
system. The woman was not inferior to the man. 
As among other eastern nations, the wife was not a 
mere chattel. She was not to be made the slave 
of every bad purpose, not to be tyrannised over 
and debased by the strong arm of man. Our 
religion does not forbid freedom of choice to the 
woman. She is to find (vindama)® and choose a 
husband who may treat her kindly. (Yat nm^no 
paiti vindilma .... yo no huberetam barat . . . . )® 
She strives W'ith her husband to be equal or superior 
to him in love.’ If the wife be as fit as her husband 
to take charge of their estate or officiate as priest, 
either of the two may manage the estate and is 
privileged to perform the priestly functions.* Both 
husband and wife have a right to be educated. The 
woman as well as the man should acquire and impart 
knowledge ! “ Give to us Mazdayasnians, the desire 
and knowledge of the straightest or the most righteous 
path, to us friends, men and women as well as boys 

1 Vend. vii. 41 ; Vend, xii, 7 ; etc. ments kat^ro athravanem parayad 

2 Vs.xxxii.il. nairika va nmano*paitii vA ? yezika 

3 Vend. xii. 7 ; etc. va gaelhau vima kataro paraySd ? 

4 Ys.xxxii.il. nmuu6-paitisga£thau nairika parayad. 

5 Yi. XV. 40. nairikai ga^thau vis nm^tnd-paitis 

6 Jbid. parayAd. Y6 (zi) anyahe nAirika 

7 Ys.liii. 4. anahakhtd athaurunem paranghAiti. 

S The Airpatlstaa Avestan frag- 
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and girls, teachers and disciples (aSthrapaitis and 
althrayas) who think well with a view to removing 

(man’s) misery, calamity “As man or 

woman knows really and perfectly anything good, 
let him or her declare it and put it into practice and 
teach it unto others who may act according to it.”* 
The souls and fravashis of holy women as well as 
holy men, of holy husbands as well as holy wives, are 
without distinction praised and invoked together by 
the faithful for their having struggled against and 
conquered evils.^ The Zarathushtrian husband and 
wife are both to live together, together have they to 
rear the issue of their union ; both of them are to 
work together and do good in this world and together 
are they to meet in the next to part no more.^ Thus 
marriage is a union not merely between two creatures 
but between two souls, the aim and end of which is 
to perfect the nature of both, to give to each sex 
those excellent qualities in which it is naturally 
deficient. 

Children are considered in the Avesta as the greatest 
blessings granted to man ; and childlessness is repre- 
sented as a great curse, as a great punishment for having 
committed crimes : “ Give me, O Atar ! an offspring, 
strong, steady, firmfooted, watchful, wakeful, ener- 
getic ofl'spring ”® “ He who has children is far 

superior to him who has none.”® “ Childless is the 
abode wherein the contract-breaker and the wicked 

1 Vs. Ixviii. 12 and 13 ; etc. xxxix. 2 ; Yt. xiii. I55 ; and the above 

2 Vs. XXXV. 6. given Airpatistan and Nirangistftn 

3 Vs. xxvi. 7-9 ; xxxix. 2 ; Yt. xiii. Avestan fragments ; etc. 

^55 ; etc. 5 Ys. Ixii. 4 and 5 . 

4 Vend. iii. 3 ; Ys. xxvi, 7-9 ; Ys. 6 Vend, iv, 47. 
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man who torments the holy, live “ She 

who unlawfully eats the Haoma offering or draona 
(drun), does not become the mother of an offspring 
virtuous and as worthy as the Athravan,” ^ 

Zarathushtrian parents ardently desire to have 
children who are physically, mentally and morally 
strong, and capable of enjoying life and making it a 
success for themselves and their fellow men : “ Give 
me” says the faithful in Yasna LXII., 5, “a wakeful 
offspring, helpful or supporting, virtuous or intelligent, 
ruling and presiding over meetings and assemblies, 
possessing power and influence, clever, delivering men 
from misery and woe, as strong and brave as a hero, 
an offspring that may promote my family, or house, 
my borough, my city, my country and its religion.” 
Children should be legitimately born ; ^ and they 
should be carefully nurtured.'' Children, whether 
boys or girls, should be given a good education. We 
read in the Avesta of teachers and disciples (Adthra- 
paitis and Aethrayas), of learning and teaching, of 
desiring and acquiring knowledge and wisdom : 
“ And to us Mazdayasnians. ... to us friends, 
teachers and disciples, men as well as women, boys 
as well as girls, .... give the desire and the 
knowledge of the most righteous path.”® 

Before the age of fifteen the child, either boy or 
girl, should be invested with the sacred girdle (Av. 
aiwyaonghanem=kusti) and the sacred shirt (Av. 
anabdata=sudreh).® The kusti is made up of seventy- 

1 Yt. X. 38. 5 Vs. Ixviii. 12 and 13. 

2 Ys. X. 15 6 Vend, xviii. 54 and 58 ; the Niran- 

3 Yt. xvii. 58. gistan Avestan fragments ; Ys ix. 26. 

4 Yt. V. 2. 
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two threads of white wool ; and the sudreh, of cottoB 
purely w^hite. 

The ceremony of the investiture is the first impor- 
tant religious ceremony performed over a child. The 
Avestan people have, with a prudence peculiar to 
themselves, fixed the time of admission of youths into 
the religion and community at an age when they have 
become capable of understanding the difference 
between right and wrong. The initiation ceremony 
is interesting enough to bear a short description. It 
is called Navjot. Navjot is correctly speaking nava- 
zaota. In the Avesta nava means new or fresh, and 
zaota signifies one who invokes the Supreme Being 
Ahura Mazda, offers Him prayers, earnestly asks His 
help, etc. Hence, navjot or liavazaota signifies a new 
worshipper of Ahura-Mazda, a new follower of the 
Mazdayasnian religion, or a new member of the 
Mazdayasnian community. 

When the boy or girl has cleansed the mind by 
reciting the prayer of repentance (Patet), and the 
body by a bath (nhan, snanl, it is conducted into the 
presence of the officiating priest. Behold the cleansed 
child sitting covered with a fine purely white linen 
cloth before the joyous assemblage of relatives, friends 
and priests. It sits facing the east, the emblem of 
light, to denote its alliance with God. The officiating 
'priest and the other priests have also to recite the 
Patet. Then the officiating priest requires the child 
to make a declaration of the faith it desires to adopt, 
whereupon the child says: ‘‘ Most true, full of wisdom 
and good is the Mazdayasnian religion which Mazda 
I God) has sent through Zarathushtra to this world. 
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This is the religion of Ahura-Mazda brought to man 
by Zarathiishtra. ’’ 

After this the priest clothes the child with the 
sudreh, reciting at the same time the prayer of Yatha- 
Ahh-Vairy6. Over the sudreh he ties the kusti 
round about the waist of the child’s body. The kusti 
is tied round the waist three times. While tying the 
kusti, the priest and the child have to say the prayers 
of Ahura-Mazda-Khodii, Ashem-Vohh, Yathft-Ahft- 
Vairyo and Jasa-M6-Avapgh6-Mazda (the confession 
of faith). The priest, having recited a prayer in 
praise of Ahura-Mazda, of holy men and holy women, 
of purity and truth, concludes the ceremony with 
blessing upon the child and its parents or guardians. 
From that time forward, the new Zarathushtrian 
should always keep on his body the sacred shirt 
(sudreh) and the sacred girdle (kusti), the symbol of 
the Zarathushtrian religion, the spiritual tie which 
binds together the followers of Zarathushtra. A man 
or a woman commits sin, if after the prescribed age 
he or she walks about without putting on the sacred 
girdle and the sacred shirt.* 

The sacred shirt and the sacred girdle serve the 
Zarathushtrian as perpetual monitors. The white 
clean shirt made of cotton and the white clean girdle 
of the wool of sheep, the most harmless animal, serve 
to remind him constantly of his religious obligation 
to keep his heart ever white or pure. The kusti round 
his waist is to continually caution him that he should 
always gird up his loins with the Da6na (Law or 

I Vea(]. xviii. 54. and 5S; the aungbano va baremn6 vd vazemn6 vd 
Avestaa fragnunt bisbemno v.i aiwyasta atha ratufri:!. 
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Religion) of Mazda, obey, protect and promote it.” ^ 
The three circles of the kusti round his waist are to 
incessantly keep before his mind the three circles of 
humata (good thought), hukhta (good word) and 
hvarshta (good deed) within which the Daen^ com- 
mands him to remain. 

The Zarathushtrian has to unbind and rebind the 
kusti.^ Whenever he does so, he has to say prayers 
praising God and goodness and renouncing evil. The 
prayers he has to recite are as follows : — 

Ashem-Vohu : — “ Holiness is good ; it is the best 
of all good. Holiness is happiness. Happiness is due 
to him who is best in holiness.” 

Yatha-Ahfi-Vairyo : — “ As (is) the will of the Lord 
(God), the righteous person (is) in accordance with 
the Divine Order, an upholder of good-minded actions 
in this world for Mazda and (a supporter of) the 
kingdom for Ahura (on earth) which offers help and 
protection to the poor.” 

Kemana-Mazdsi “Whom hast Thou, O Mazda ! 
appointed to protect me, when the wicked seek to 
injure me ? Whom except Thyself, Thy Atar 
(Fire) and Vdhuman (the Good Mind), O Ahura! 
by whose deeds the Righteous Order of the world is 
preserved and promoted ? Reveal unto me that 
(desired) knowledge of Thy (holy) Religion (Law). 

“ Who will successfully protect all existing things 
by means of Thy doctrine ? Clearly (chithra) reveal 
unto me a lord who is to instruct us for both the 
worlds. May Sraosha (obedience) with Vdhuman 

1 Vend xviii, i,et seq. Ys. ix. 26. 2 Yt. i, 17. 
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(goodmindedness) come to him whomsoever Thou, 

0 Mazda ! pleaseth. 

“Protect us from our tormentors O Mazda and 
Spenta-^rmaiti ! Be smitten and destroyed, O fiendish 
offspring ! . . . . Perish, O drug ! Perish away to the 
northern regions so that the holy settlements may 
never become subject to death and destruction. 
Praise (be) to piety and prosperity. ” 

Ahura-Mazda-Khodai : — “ May Ahura-Mazda be 
the Lord or the Ruler over all, and Ahreman (Angra- 
mainyu, the evil spirit) be powerless, be driven away, 
be smitten and defeated ! May Ahreman, the daevas, 
the druges, the sorcerers, the wicked, the Kavis, the 
Karapans, the oppressors, the sinners, the apostates, 
the enemies be all vanquished and smitten ! May evil 
kings never be ruling (over us) ! May the enemies be 
driven away and unsuccessful! O Lord, Ahura-Mazda! 

1 renounce and repent of all sins, all evil thoughts, 
evil words and evil deeds, whatever evil I may have 
thought, spoken, and done, whatever evil that may 
have sprung through me in this world. All the sins 
relating to thought, word and deed, to body and soul, 
to the corporeal as well as the incorporeal world, I 
repent of and renounce. ’ 

Jasa-Me-Avange-Mazda : — “ May Mazda come to 
my help. 1 am a Mazdayasnian ; I prefer to be a 
worshipper and praiser of Mazda and believer in Him 
according to the lore of Zarathushtra. I praise the 
well-thought thought, the well-spoken word, and the 
well-done deed. I praise the Mazdayasnian religion 
which drives away dissensions, which promotes peace, 
which promotes self-devotion, which is the sublimest, 
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the best, and the most attractive of all religions 
which exist and shall come into existence in future, 
which is the religion of Ahura sent through Zarathu- 
shtra. I attribute all good things to Ahura Mazda. 
Such is the praise of the Mazdayasnian religion.” 

These short prayers evoke pious sentiments such as 
purity, charity, faith, dependence, fidelity and grati- 
tude. Through them, the faithful recollects hisCreator 
Ahura-Mazda, his Prophet Zarathushtra, and his 
duties towards them. He praises and invokes them ; he 
praises and ardently desires to practise virtue; he 
repents of all sins committed voluntarily or involun- 
tarily, knowingly or unknowingly ; he abjures 
Ahreman or Angra-Mainyu (the evil spirit); he abjures 
all sv)i ts of vices and wicked persons. As these 
prayers are to be recited by him several times in a 
day while unbinding and rebinding the kusti, they 
become to him a continual aid in keeping vividly 
before his mind pure and noble thoughts and to repel, 
dismiss and protest against, with indignation and 
reproach, all evil thoughts which, if recognised and 
cherished, ripen into principles and actions. And by 
this continual aid, the mind learns to run easily into 
the channel of purity. 

Such is the institution of sudreh and kusti. It is 
an institution, salutary and full of significance, that 
has come down to us from the remotest antiquity. It 
is a bridle to guilt. We can easily see the necessity 
and use of this institution, if we but consider the 
enjoyments of this world with which we are surroun- 
ded, if we consider how difficult it is to remain firm 
under the temptations and seductions of the world^ 
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if we consider how we feel remorse at our offences at 
one moment and make resolutions of amendment, yet 
at the very next we have transgressed again. Our 
institution of sudreh and kusti with the prayers 
attached to it is the fitting remedy to continually 
impart to the mind and will a safe and vigorous 
impulse in the direction they most need. It is to call 
our mind back from the bustle and fever of the 
world and to bring before it a picture of purity and 
peace and by so doing to sober its high ambitious 
thoughts and its great fears and anxieties. Indeed> 
the practice exerts a high influence if it is duly 
observed. 

A counterpart to the old adage: ‘‘ Cleanliness is next 
to godliness ” is to be found in our Scriptures. 
“ Purity is for man next to life the best ” (yaozhdSo 
mashyai aipt zathem vahishta). As is the Creator 
Ahura-Mazda light, truth and purity, so must His 
worshipper be enlightened, truthful and pure. He 
must be wholly pure. He must be pure physically 
no less than morally ; because God has so combined 
the moral and physical order that a subversion of the 
latter necessarily occasions a change in the former. 
Many of the phenomena of the spiritual life spring 
from physical causes. Our soul is very much depen- 
dent upon our body which is a very delicate and 
capricious instrument. The reaction after hard work, 
atmospherical disturbances, different seasons of the 
year, all of them tend to bring forth many moral 
results without the intervention of actual pain or 
positive remedy. The mind is oppressed and debili- 
tated by bodily sickness or indisposition. Our mental 
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illness, sorrow, vexation, irritability, etc., very often 
come from nerves, indigestion or other bodily 
disorder. We very often find men of weak health 
becoming querulous, self-willed and egotistic. Our 
ill deeds entail not only mental suflferings such as 
remorse, shame, etc.; they also give bodily illness and 
ailment. Both bodily and mental sufferings are 
natural signs of disorder or excess. Both bodily and 
mental infirmities we are required by the Avesta to 
defend ourselves against, and to bring about the 
restoration of the right order and harmony which 
should rule our life. 

TheVendidftd gives us sanitary rules for bodily life. 
It bids us take the minutest care of the body. Severe 
penalties are prescribed for all sorts of abuses of the 
body and every kind of violence to it. Debauchery,* 
unnatural offences,* miscarriage,^ causing wounds’ and 
taking life® are all denounced as most heinous crimes. 
The woman in her monthly sickness or in child-bed 
is required to be kept in a quiet place separated from all 
things and objects in the house. So long as she is in 
that state, she should remain apart from her husband 
as well as other persons in the house ; take her meals, 
keep her clothes, and have her particular seat 
separate.® All work is forbidden to her during that 
sickness.* As soon as she gets entirely free from it, 
she should thoroughly cleanse her body, resume her 
work, do her duties and say her prayers as before.® 

1 Ys. ix. 32; Yt. xvii. 58; Vend. 5 Vend. iv. 39-41. 

xviii, 62. 6 Vend v. 45-36 ; Vend. xvi. 1-6. 

2 Vend. viii. 26-32 ; Vend.xv. 9-12; 7 Vend. v. 59. 

Vend, xviii. 45 and 46. 8 Vend. v. 56 and 59 ; Vend. xvt. 

3 Ibid. 8-12. 

4 Ys, ix. 29-31; Vend, iv.30 et seq. 



2:il 


MAA' IN THE A VEST A. 


The faithful is obliged to take every possible 
precaution to keep away bodily impurities. He is 
required to make an entire or partial ablution, to wash 
at least those parts of his body which mostly remain 
uncovered several times in a day. Every rite of cere- 
mony should be preceded by an ablution. Our religious 
system fully impresses the important fact that soul and 
body are intimately connected and mutually affected, 
and therefore the cleansing of the soul should go side 
by side with the cleansing of the body. The faithful 
is not to perform any act of purifying his mind or 
soul before securing or making himself certain of the 
purity of the body. 

We well understand the importance of preserving, 
by unremitting care and attention, the cleanliness of 
the skin. The skin, like the kidneys, the bowels, and 
the lungs, constitutes an outlet by which most of the 
waste matter is removed and thrown out of the 
system. The particles of dust always floating in the 
air are prone, especially in warm climates, to stick to 
the clammy skin and by stopping up the pores, pave 
the way for those diseases of the skin which are so 
loathsome to look at, and so painful to endure. It 
is, therefore, most necessary that the skin be kept 
pure, supple, and free from extraneous particles of 
dirt, by the free and frequent application of water 
which is a ready means always at our service. 

Since the skin is also one of the channels through 
which outward impurities are absorbed into the 
system, touching a corpse, a carcase or any dead 
object has been represented in the Vendidad 
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as most dangerous to man.^ When a man or 
an animal dies, the drug nasu, that is, the evil 
decomposition, attacks the dead body.^ If a man or 
a thing then happens to come into contact with the 
body, the drug nasu is said to rush upon that man 
or thing with pollution, infection, and corruption.^ 
The man so defiled should go to an open place, a plot 
of ground separated from the rest by twelve furrows. ^ 
The plot should be the driest and the cleansest and 
the least frequented by men and cattle. ^ It should 
be void of plants, trees and fire.® Within that 
enclosed space nine deep holes should be dug to 
receive and suck up the impure water and the purify- 
ing substances’ falling from the polluted body while 
being applied.® On such a plot of ground the defiled 
man should undergo the elaborate process of purifii- 
cation called Bareshniim, a word which signifies in 
the Avesta the topmost part of the head, the part 
which should be cleansed first before all others 
except the hands. Having removed the uncleanliness, 
he should perfume his body with some sweet-smelling 
plant or substance and put on clean clothes. He 
cannot mix with other people ; he cannot touch any 
person or thing before taking three more baths, each 
at the interval of three days. The complete purifi- 
cation of the defiled man takes in all nine days. 

The drug nasu, that is, the infection arising from 


1 Vend. vii. 6-9, 23 and 24, 56-58. 

2 Vend. vii. 1-5. 

3 Vend. vii. 6 et seq. 

4 Vend. ix. 2-ii 
Vend. ix. 2 and 3. 

Vend. ix. 2-5. 

7 Earth and were also used 


by the Avestan people to purify the 
body. According to medical opinion 
they both contain purifying proper- 
ties. G6mez is used in our own times 
as a purifying substance even in soihe 
parts of Europe. 

8 Vend* ix 6 et seq. 
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putrefying dead matter envelops with pollution, infec- 
tion and corruption all objects, natural and artificial, 
as it does the living human body. Cattle, corn, fodder, 
wood, trees, houses, vessels, bedding, pillows and 
many other things are all capable of becoming un- 
clean by it.* They are unfit for use so long as they 
remain polluted. They need cleansing. Their 
purification should vary with their capacity for 
absorbing and retaining pollution, witb their hardness 
or softness, with their dryness or moistness.^ If an 
unclean garment be of leather, it should be washed 
three times ; but if it be made of cloth, it should be 
washed six times.^ An unclean vessel of gold, silver 
or any other metal can be cleansed again but if it be 
of wood, earth, or clay, it remains unclean for ever 
and ever/ 

THE RULE OF HOLINESS WITH RESPECT TO 
THE ELEMENTS. 

Inexpiable is the sin that a man commits by 
bringing a corpse, a carcass, or any impure object in 
contact with the elements most essential for the 
support, preservation and promotion of life.® If 
a corpse be found in the water of a well, a 
pond or a running stream, the water is not fit to drink 
until the corpse is removed, and a great part of the 
water of the well or the stream is drawn off.® 

Of all purificatory ceremonies, the purification of 
polluted fire is highly important and interesting. 
Small chips of sandalwood are held over an unclean 

1 Vend. vii. 10-15, 28-35, 73-77 
Vend. xi. i and 2 

2 Ibid. 

3 Vend. vii. ll, 12 and 15. 


4 Vend. vii. 73-75. 

5 V’^end. vii. 25-27. 

6 Vend vi. 26-41 ; etc. 
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fire in such a manner as to kindle them by its heat. 
After a new fire is in this manner produced from the 
impure one, the latter is taken away, dispersed and 
extinguished.* Again, by means of the heat of this first 
new fire, another bundle of sandalwood is ignited, 
and another fire is produced from it, and the first new 
fire is then taken away, dispersed and extinguished.* 
Each of the new fires is treated in the same manner 
until the ninth is reached which, “ being derived from 
the impure one, through seven intermediate fires, 
more and more distant from the original impurity, 
represents the fire in its native purity.” * 

As we have seen in the preceding chapter, fire is 
the universally recognised symbol of the Divinity ; 
for fire is light : and light represents Ahura-Mazda 
(God). Fire being such, it is the greatest sin 
to pollute it. According to Vendidftd VIII. 74, 
the man who cooks nasu (any dead matter) in 
a tripod with fire under the cooking vessel (of 
earth, clay or metal), should be killed at once, the 
tripod (uzdA,nem) should be taken oflf the fire, and the 
fire defiled by coming into contact with the tripod 
in which the nasu was being cooked, should be 
purified in the manner mentioned above. Greatest is 
the merit acquired by him who purifies such an 
impure fire.^ 

Fire is said to become impure not only by being 
brought into contact with such foul substances, as nasu, 
impure liquid (spit or urine), or ^dung, but also by 


1 Vend. viii. 75 and seq. 

2 Vend. viii. 76. 


3 Vend, viii. 77 et seq. 

4 Vend. viii. 81 and 82. 
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worldly uses.^ The fires used by the brick-maker, ti'e 
chunam maker, the potter, the glazier, the goldsmitl., 
the silversmith, the blacksmith, fires used on the field 
of battle, on the hearth of a priest, a king, or an ordi- 
nary man, all become more or less impure.^ There are 
in all sixteen kinds of impure fire mentioned in the 
Vendldad of which the fire on our hearth is the least 
impure.^ The man who purifies and brings them to 
their proper place or lawful abode called DSityo- 
GS.tu (Dfid-g^lh), makes himself worthy of obtaining 
reward in the next life in proportion to the impurity 
removed/ 

Hence according to the Avesta, above the ordinary 
fire there are other purer ones, of higher and the highest 
grades, and these should be kept and maintained in fit 
places {Daity6-gatu). From the statements of Vendi- 
dad VIII. it seems clear that the restoration of fire to 
its original purity as well as its maintenance in the 
purest state was regarded as a highly meritorious 
act. The sacred fire is to be supplied with fragrant 
wood and incense : “ O Spitama Zarathushtra ! if 

anyone bring piously unto the fire wood of UrvAsna, 
Vohhgaona, Vohfikereti or Hadh^naepata or any 
other fragrant wood, the fire of Ahura- Mazda shall go 
and kill thousands of daevas (impurities) .... 
wheresoever the wind shall carry the perfume of 
the fire”.® Thus the extant Avesta enables us to 
trace the origin of our fire-temples to the remote 
Avestan age. The accounts of later writers establish 
the fact that in historic times there were consecrated 


1 Vend. yiii. 8i et seq. 

2 Vend. viii. 83 et seq. 

3 Vend. viii. 8Z‘96. 


4 Ibid. 

5 Vend. viii. 79 and 80. 
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places where the sacred fires were continually fed and 
watched by the priests. 

Truly there is hardly any other form of worship- 
ping God that can affect the soul so powerfully as the 
homage paid by the Zarathushtrian to fire, as the 
purest visible symbol of the invisible Divinity. What 
awful veneration does he feel in its presence for the 
Great Creator ! How pure are the thoughts and how 
pious are the feelings, that inspire him while standing 
before the fire altar ! He forgets all earthly consi- 
derations and is united with God. He thinks within 
himself ; “ If this fire on this vase before me, though 

so pure in itself, though the noblest of the creations 
of God, and though the best symbol of the divinity, 
had to undergo certain processes of purification, had to 
draw, so to say its essence — nay, its quintessence — 
of purity, to enable itself to be worthy of occupying 
this e.xalted position, how much more necessary, more 
essential and more important is it for me, a poor 
mortal who is liable to commit sins and crimes, and 
who comes into contact with hundreds of evils, both 
physical and mental, to undergo the process of purity 
and piety, by making my manashni, gavashni, and 
kunashni (thoughts, words and actions) pass as if it 
were through a sieve of piety and purity, virtue and 
morality, and to separate by that means, my humata, 
hukhta, and hvarshta (good thoughts, good words and 
good actions) from dushmata, duzhkhta, and duz- 
varshta (bad thoughts, bad words, and bad actions), so 
that I may, in my turn, be enabled to acquire an exalted 
position in this as well as in the world to come.’’^ 


X F. D. Karaka, “History of the Parsis,” vol, i. 



230 


MAN IN THE AVESTA. 


Thus the Zarathushtrian is filled with noble aspira- 
tions and pious resolutions to cultivate the purity of 
his soul and body, to practise piety and to perfume and 
illumine the world around him with his good and 
glorious deeds, like the all-brilliant fire before him 
which spreads its light, purity and fragrance round 
about itself. 

The preservation of the purity of the earth is urged 
on the faithful equally with that of fire and water. 
Since the maintenance of all things on the face of the 
earth depends chiefly on the purity of the earth itself, 
it is obligatory on the part of the Zarathushtrian to 
keep it as free from pollution as lies in his power. 
The Vendidad is very particular on the point of 
preserving our kind Mother Earth from defilement 
through contact with the dead. 

It is sinful to bury or burn the bodies of the dead.^ 
It is sinful to deposit them in enclosed sepulchres.^ 
It is sinful to keep them in our houses unless there be 
an unsurmountable difficulty in carrying them to the 
proper place.^ It is sinful to keep them in the houses 
of the worshippers of Mazda longer than is indispen- 
sably necessary.^ If it be made known to a worshipper 
of Mazda that a dead body is buried, and if he does 
not disinter it, he commits sin the gravity of which is 
in proportion to the length of time he allows it to 
remain under the ground.® Even if a man let fall 
and remain on the earth, a bone, a nail, hair, or any 
like thing, he commits sin.® 

1 Vend, iii.8 and g ; vii, 25 and 
26 ; viii. 73 and 74. 

2 Vend. iii. 9. 

3 Vend. V, 10*12 ; viii. i-ii. 


4 Vend. V. 13 and 14. 

5 Vend. iii. 36-39. 

6 Vend. vi. 10 et seq. ; Vend. xvii. 
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The ground on which the dead matter lies, is unfit 
for agriculture.^ Unclean and unfit is also the ground 
of the grave in which a dead body has been laid 
down, until the dust of the corpse has mingled with the 
dust of the earth.* It is a - very meritorious act that 
the faithful does, when he destroys dakhmas (graves). 
His sinful thoughts, words and actions are all expiat- 
ed by such an act as they would be by a Patet.^ 
The ground under which a dead body lies buried does 
not become clean again and fit for use before fully 
fifty years have passed.'' But the earth whereon a 
dead body has lain exposed to the sunlight should be 
considered as impure only for a year.® 

The Vendidad commands that the faithful should 
expose the dead bodies to the sunlight on the highest 
summits where there may be numbers of corpse-eating 
dogs and vultures to devour the fleshy and such other 
parts of the corpse {'that contain moisture and are con- 
sequently liable to become rotten and fraught with 
destructive germs and vermins.® The body should be 
placed so securely that the devouring animals may not 
carry any part of it to any pure object and pollute it.’ 
After the flesh has been entirely eaten off, the dry 
incorruptible bones should be collected and put in 
a receptacle made of stone, earth or similar material 
and kept well out of the way of dogs, foxes, wolves 
and rain-water.® 

In these wholesome precepts of the Vendidrid 

1 Vend. vi. i and seq ; ete, 5 Vend, vii, 45 and 46. 

2 Vend. vii. 49 and 50. 6 Vend. vi. 44 and 45. 

3 Vend. vii. 51. 7 Vend. vi. 47 and 48. 

4 Vend, vii, 47 and 48. 8 Vend. vi. 49-51. 
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our Dukhma or “ Tower of Silence” has its origin. It 
might be as well to give here a detailed description : 

‘‘It is a circular platform about 300 feet in circumference, 
entirely paved with large stone slabs, and divided into three 
rows of exposed receptacles, called pavis, for the bodies of the 
dead. As there are the same number of pavis in each con- 
centric row, they diminish in size from the outer to the inner 
ring, so that by the side of the wall is used for the bodies of 
the males, the next for those of the females and the third for 
those of the children. These receptacles, or pavis are separat- 
ed from each other by ridges which are about one inch in 
height and channels are cut into the pavis for the purpose of 
conveying all the liquid matter flowing from the corpses and 
rainwater into a bhandar, or deep hollow in the form of a pit- 
the bottom of which is paved with stone-slabs. This pit forms 
the centre of the tower. When the corpse has been completely 
stripped of its flesh by the vultures, which is generally ac- 
complished within an hour at the outside, and when the bone, 
of the denuded skeleton are perfectly dried up by the powerfus 
heat of a tropical sun and other tropical influences, they are 

thrown into the pit where they crumble into dust 

‘Four drains are constructed. They commence from the 
wall of the bhandar and pass beyond the outside of the tower 
down into four wells, sunk into the ground at equal distances. 
At the mouth of each drain, charcoal and sand are placed for 
purifying the fluid before it enters the ground . . . . 1 

These instructions of the Vendidsld with regard to 
the disposal of the dead are indeed most efficacious 
in preventing the harmful effects of putrefying 
animal matter in or near populated places and they 
are admitted to be perfectly defensible from a 
hygienic standpoint by learned European writers of 
our own times 

“ Certain it is that the Parsis contemplate this peculiar 
treatment of the dead without repulsion for themselves and 

1 F, D. Karaka, “History of the Parsis, ” vol. t 
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claim that it is at all events the most perfect solution of the 
sanitary question — which it undoubtedly is, especially in hot, 
yet moist, tropical climes.”^ 

“ When the Secretary had finished his defence of the ‘Tower 
of Silence, ’ I could not helpithinking that however much such 
a system may shock our European feelings and ideas, yet our 
own method of interment, if regarded from a Parsi point 
of view, may possibly be equally revolting to Parsi sensibilities. 

“The exposure of the decaying body to the assaults of 
innumerable worms may have no terrors for us ; but let it be 
borne in mind that neither are the Parsi survivors permitted 
to look at the swoop of the heaven-sent birds. Why then should 
we be surprised, if they prefer the more rapid to the more 
lingering operation ! and which of the two systems, they may 
raesonabl}’ ask, is more defensive on sanitary grounds.” 2 

THE RULE OF HOLINESS WITH RESPECT 
TO THE DEPARTED. 

No sooner has any Zarathushtrian expired, 
than the commandments of our religion forcibly 
impress upon our minds the conviction of the equality 
of man. Death reduces all men to the same awful 
level. Our creed allows no difference in the treat- 
ment of the dead. According to it, the treatment of 
the dead body of the mightiest potentate must be the 
same as that of his meanest servant. Worn-out and 
entirely valueless must be the clothes used to cover 
the former as well as the latter.^ The lifeless bodies 
of the rich and the poor must equally be laid down 
on the ground which is covered with slabs of stone 
or with dust of bricks, or dust of dry earth. ^ With- 
out distinction are the bodies of both to be carried 
and exposed to the sunlight, to be devoured by the 

1 Z. A. RagOEin, “ Story of Media,” diaand the Indians,** pp. 88-89. 

p. 128. 3 Vend, vii, 20 — 22. 

2 Prof. M. Williams, “ Modern In- 4 Vend. viii. 8. 
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corpse-eating dogs or birds. Nor can the pride of 
the rich extort from the Zarathushtrian Church any 
other ceremony or prayer than that which she volun- 
tarily offers for the lowliest beggar. 

The first important ceremony that is to be per- 
formed over the dead, is that which is called gehs- 
drn^ (Av. GStha6(5ravayeiti), the recital of the 
GsithSs. ^ The recital of these most sacred hymns^ 
which contain the sublime teachings of our Prophet 
and his immediate disciples, is a most excellent 
means of consoling, strengthening and comforting 
the souls of the dead and of the living who assemble 
to pay their last respects to the remains of their 
deceased friend or relative. 

One thing to be noticed in connection with 
Gehssirna is the Sagdid (Per. sag — dog and didan — 
to see). Sagdid is conducting a four-eyed dog to 
the dead body before or after removing it from one 
place to another. This is to be done several times 
during the interval between a person’s death and the 
removal of his body to its last place. We are 
told in Vendidad VII. 1-3 that the drug nasu 
comes and rushes upon the dead body as soon as 
a man dies and she stays there until the dog has seen 
or eaten it up or until the vultures have taken flight 
towards it. The object of sagdid is to drive away orto 
get rid of the drug nasu. With this same object 
the faithful is required to make a four-eyed dog 
{t.e. a vigilant or sharp dog) pass three times on 
the way over which a dead body has been carried.* 


I Vend. X, i et seq. 


2 Vend. viii. 14-18. 
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Until a dog has been made to pass through the 
polluted path three times, it is unfit for the use of 
men and their cattle. 

Other important ceremonies which the faithful has 
to perform in honour of the dead, are Vendidfid 
Ijashne, Afringan and Drunbaj, They all have their 
origin in the Avesta, where the recital of the Sacred 
Texts and the presentation of offerings are represented 
as meritorious acts.^ The recital and the presenta- 
tion both form the essential part of the above-men- 
tioned ceremonies. 

Various are the ceremonial vessels and materials 
arranged before the officiating priests and used by 
them in various ways during the recital of the Holy 
Texts. Fire is to be always kept burning in front of 
them. The presence of this symbol of the Divinity 
is indispensable in all ceremonies. Another object 
of nature used as a symbol in our ceremony is the 
sweet-smelling flower. It is universally admitted to 
be the emblem and manifestation of God’s love to 
the creation and the means and ministrations of 
man’s love to his fellow-creatures ; for it at once 
awakens in his mind a sense of the beautiful and 
good, and produces the most delightful sensations of 
his nature. “ The very inutility of flowers,” says a 
learned writer, “ is their elegance and great beauty ; 
for they lead us to thoughts of generosity and moral 
beauty, detached from and superior to all selfishness ; 
so that they are pretty lessons to nature’s book of 
instruction, teaching man that he lives not by bread 
or from bread alone, but that he has another than an 


I N^rangistiin fragments. 
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animal life. ” In the Afring^n ceremony the priest 
places before him flowers in two rows of four each. 
These two rows represent the joyous life in this 
world and its continuance in the next which the soul 
of the faithful has to live through glorifying Ahura- 
Mazda with good thought (humata), good word 
(hukhta) and good deed (hvarshta). The first 
flower from each row is taken and held up in the hand 
by the two priests when the words “ ahurahe mazd^o 
raevato qarenarihto” (of the majestic and glorious 
Lord Mazda), are uttered. The remaining three of 
each row are also taken in hand by the priests while 
reciting the last passage of Afrig^n Dahm^n which 
runs as follows; “We are praisers of and medi- 
tators upon those who practise and those who have 
practised good thoughts (humatanam), good words 
(hukhtanam) and good deeds (hvarshtanam) for this 
world and for the next, as we are of all the good.’’ 

All our religious rites and ceremonies are certain 
expressive signs and actions which have been ordain- 
ed by our religion for the worthy glorification of the 
Supreme Being Ahura-Mazda or of holy men and 
women, dead or living. Undoubtedly, according to 
the Avesta, a true glorifier of Ahura-Mazda or of the 
holy souls and fravashis of the dead is he who is 
good or righteous in thought and action.^ Yet the 
Avesta does not condemn exterior forms of worship, 
that outward manifestation of our internal senti- 
ments which do not ripen to consummation until they 
receive visible expression. So long as man has a 
bodily e.xistence, his thoughts and feelings must express 


X Ys. xlv. 6 ; Ys. 1, 4, 9 and xi ; xvi. 7 ; etc. 
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themselves in some concrete form that appeals to the 
imagination and the senses. Therefore in all religions, 
ancient and modern, of civilised and uncivilised 
peoples, we observe two parts, outward and inward, 
visible and invisible. On the one side, there are be- 
liefs and convictions belonging to the mind ; on the 
other hand, there are legends, rites, ceremonies and 
formulae in which those beliefs and convictions are 
clothed and made visible. As good music, when 
attentively heard, quickens our energy, elevates our 
mind and fills our heart with pure feelings, so do 
our rites and ceremonies, when properly observed, 
stimulate our imagination, exalt our intelligence and 
affect the will so as to strengthen us for that moral 
struggle and spiritual battle which we have to 
fight in this world. It is the conviction of wiser 
men that all attempts at a purely philosophical 
spiritual religion, discarding outward and imaginative 
expression, are unnatural and doomed to failure. 

In the ceremonies of Vendidad, Ijashne, Afringan, 
Drunbaj, the priest honours God and holy souls and 
fravashis by internal as well as external homage. 
He offers them not only good thoughts and good 
deeds, not only praises and prayers, but also the 
products of the field and the garden.^ He oft'ers 
them druns, fruits, milk, butter, wine and like articles 
of food. It is the deep sense of love, veneration and 
gratitude that prompts the presentation of all kinds 
of offerings : “ First of all I render unto Thee, 
O Ahura-Mazda ! that immortality, that righteous- 


I Ys, xxxiv. 1 — 3, 6 ; Ys. xlv. 6 and xxiv. i and 2 ; Yt. xiii. 50 and 51 

8 ; Ys. 1 . 4, 9, 11 ; Ys. xvi. 7 ; Ys. Nirangist&n fragments ; etc. 
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ness and the dominion of weal and welfare which 
Thou Thyself hast given us as a reward for good 
deeds, words and our adoration.” 

“ Him I love to worship with homage and praise ; 
for now I clearly see Him, Lord of the good thought 
word and action, knowing Him through my right- 
eousness to be the Lord Mazda. . .” 

“ Him who is possessed of immeasurable energy 
and power and has been well known as the 
Omniscient Lord we love to worship with our 
pious praise and homage ; for He has established in 
His kingdom through His Holy Order and Good 
Mind, Welfare and Immortality . . . .” 

“We remember and praise with homage the good, 
powerful, bountiful fravashis of the holy ; whose 
friendship is good, who know how to do good ; 
whose friendship is long lasting . . . .” 

“ We remember and praise with homage the good, 
powerful, bountiful fravashis of holy beings . .” 

“We remember and praise with homage the 

fravashis of Ahura-Mazda who is the greatest of all 
beings, the best, the fairest, . . . and supreme 

in holiness ; . . 

“We remember and praise with homage the 

fravashis of the Amesha-Spentas, of the most 
energetic fire, of the holy Sraosha, of Rashnu, of 
Mithra, of MSthra-Spenta, of the sky, of the waters, 
of the earth, of the plants . . . .” 

“We remember and praise with homage the 

fravashis of Gaya-Maretan (Gayomard), who first 
listened to the thought and teaching of Ahura- 
Mazda . . . .” 
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“We remember and praise the virtue and the 
fravashis of the holy Zarathushtra who first thouhgt, 
spoke and did what is good and holy ; who was the 
first priest, the first warrior, the first agriculturist 

. . . ; who first spoke in this world that Word 

(Mathra) which destroys the da^vas (vices, impuri- 
ties) . . 

“We remember and praise with homage the fra- 
vashis of the holy Isatvistra, of the holy Urvatat- 
nara, of the holy Hvarekithra (the three sons of 
Zarathushtra)." 

“We remember and praise with homage the fra- 
vashis of the holy Hvovi, of the holy Freni, of the 
holy Thriti, of the holy Pouruchista (the wife and 
daughters of Zarathushtra), of the holy Hutaosa (the 
wife of King Vishtasp). . . 

“We remember and praise with homage the fra- 
vashis of the holy King VishtSsp, of the holy Maidhyo- 
tnS,ongha, of the holy Frashaostra, of the holy 
Jamftsp (the disciples of Zarathushtra and defenders 
of his religion). . . 

“We remember and praise with homage the fra- 
vashis of the holy king Thraetaona, of the holy king 
Kavata, of the holy king Aipivanhu, of the holy king 
Usadhan, of the holy prince SyuvarshSn, of the holy 
king Husrava. . . 

“We remember and praise with homage the fra- 
vashis of the holy Zairivairi, of the holy and brave 
Spentd-data (the heroic son of Vishtasp). . . 

“We remember and praise with homage the 
fravashis of the holy men and women of the Aryan, 
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Turanian, Sairimyan, Saini, Dihi and all other 
countries.” 

“We remember and praise with homage the souls 
of the holy men and women. . . .” 

“We remember and honour with our praises the 
souls of the holy men and women, whenever born, 
who have struggled, are struggling, and will struggle 
devoutly for holiness.” 

“We remember and honour with our praises the 
vital power, conscience, reason, soul, and fravashi of 
the holy men and women who have heartily struggled, 
are struggling and will struggle for holiness . . .” 

“ With a baresman put in its proper place accom- 
panied with the zaothra at the time of Hdvan I 
desire to prepare the myazda (offerings) with my 
praises and prayers . . . for the propitiation of 

Ahura-Mazda . . 

“ And I desire to prepare haoma and the haonia 
juice with my praises and prayers for the propitiation 
of the fravashi of the holy saint, Spitama Zara- 
thushtra . . .” 

“ These good thoughts, these good words and 
these good deeds, this Haoma, this myazda, this 
zaothra, this baresman spread with piety, this flesh 
or butter, this Haoma, this Haoma juice, the waters 
and plants and the timely prayer with benedictions, 
and the recital of the G^thas and the well-said 
Mathras, all these we present to Ahura-Mazda and to 
Sraosha the holy, to the Amesha-Spentas, to the 
fravashis of holy men . . . for sacrifice, homage, 
propitiation and praise.” 
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“ Who will offer praises ? Who will give us sacri- 
fices ? Who will meditate upon us ? Who will bless 
us ? Who will honour us wnth the presentation of 
food and clothes in his hand and with the utterance 
of prayers leading to piety ? Which of us will be 
given offerings ? 

On such Avestan passages as these to which many 
more may be added, is modelled what we call Dib&che. 
All ceremonies for the dead begin with the Dib^che 
and end with blessings and benedictions on the living. 
In the Dibache the priest remembers, honours and 
shows his love and regard towards his Creator Ahura- 
Mazda and towards all his holy creatures. He remem- 
bers, honours and shows his love and regard towards all 
those persons who live and once lived in holiness and 
truth. He calls to mind and meditates upon the 
good deeds, the holiest lives, the noblest labours, the 
precious sufferings and the peaceful ends of the 
Prophet Zarathushtra and his disciples, of the ancient 
holy Iranian kings and princes, of their devoted 
ministers and heroes, of their pious priests, of young 
and aged holy men and women of all lands and of all 
times. 

Nor do the souls of the departed holy men and 
women and their fravashis ever cease to help and bless 
those who remember, invoke, honour and love them : 
“ May there be in this family a large number of men 
and cattle ! May there be in this family swift horses 
and a solid chariot ! May there be in this family . 
. . From all that wd said we must conclude 

that according to the Avesta gratitude is a necessary 
and glorious virtue. 
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Before proceeding further it would be useful to say 
a few words about the signification of the term fra- 
vashi that so often occurs in our sacred writings- 
The word is derived from /ir( 2 =-forward and vared or 
vakhsh — to grow, to increase, to advance or to cause 
prosperity. Fravashi is then that animating power in 
a being which causes growth, increase, advancement 
or prosperity.^ The Avesta tells us that all beings, in- 
cluding Ahura-Mazda Himself, have got their own 
fravashis.^ The earth, the sky, the fire, the water, the 
plant, the animal, the blessed Sraosha, the truest 
Rashnu, Mithra, Mathra-Spenta and all other beings, 
either material or immaterial, have been endowed with 
that power which tends to preserve and promote their 
will-being. Man also possesses it. It is often invoked 
and praised by the faithful side by side with other high- 
er human faculties: ahumcha, daenSmcha, baodha<^cha, 
urvtlnemcha, fravashimcha ashaonam ashaoninamcha 
yazamaide y6i ashdi vaonare ~we remember and in- 
voke the vitality, conscience, intellect, soul and 
fravashi of the holy men and women who have 
struggled for holiness.^ The fravashis of living holy 
men are more powerful than those of the departed.** 
From the former the world derives benefit directly ; 
whereas from the latter only indirectly through their 
good example and influence. The most powerful 
fravashis are those of the Saoshyants who have 
benefitted, are benefitting and will benefit and 
renovate the world.® It is through the holy fravashis 
that the earth, the water, the plant, the animal 

1 J. Darmesteter, ‘ The zend Avesta,” 3 Yt. xiii. 155 ; Ys, xxvi. 4; etc, 

Yt. xiii. (S. B. E. vol. xxiii. p. 179.) 4 Yt. xiii, 17, 

2 Yt. xiii. 80-82 and seq. 5 Yt. xiii. 17. 
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and all other things both animate and inanimate are 
preserved and promoted in this world.' The love 
and the friendship of the fravashis of the holy is good, 
beneficent and lasting.* It should be eagerly sought 
and obtained through virtue.^ 

FUTURE STATE. 

One of the principal doctrines yet remains to be 
seen, namely, that of the future state, the state 
of rewards and punishments in the life hereafter. 
It has been proved by comparative studies that the 
Avestan system was the first and foremost to give 
man distinctly that thought which has been a grand 
support to him in darkness and distress. That hope 
which has carried him through ages of sorrow and 
bitterness that might have crushed him. It tells him 
that he must die first in order to get to Heaven, Garo- 
nmtoa, the kingdom of Ahura-Mazda where thefailures^ 
the disappointments, the injustices, the suflerings, the 
cruelies, the shames, and the disgraces from man to 
man in this common world will all be compensated for 
by glorious rewards. It bids him strive and make things 
of this world something like heaven. However, it does 
not bid him rest content with the semblance but urges 
him to make eflbrts to reach and enter Ahura-Mazda’s 
High Spiritual City itself that is beyond, the land 
of justice and of right, the home where he can dwell 
in everlasting purity and peace ; “ The soul of the 

righteous implores blessings in the everlasting life 
(ameret^iti).” “He (Ahura) .... has ap- 
pointed in His kingdom happiness and immortalitv.” ® 


1 Yt. xlii. 1-4, 9, 11-17, 28, etc. 

2 Yt. xii. 30. 

3 Yt. xiii. 24 and 25. 


4 Ys. xlv. 7. 

5 Ys. xlv. 10. 
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“ . . . .At the entrance of the Mazda-made 

holy Bridge Chinvat they ask for the spirit and 
soul (of the righteous) the reward for its giving 
away the earthly goods in this nether world.” ^ 
“Gladly pass the souls of the righteous to the golden 
seat of Ahura-Mazda, . . . . to the abode of all holy 
beings.”^ “May 1 bring my soul to Garo-nmana 
through good-mindedness, knowing well the blessings 
and rewards of the actions prescribed by Ahura- 
Mazda.”* 

Man’s life does not become extinct alter the separa- 
tion of his soul from his body : “ May they give us 

rewards, .... for our righteousness in the next 
world after the separation of our consciousness from 
our body. . . The material body becomes dust 

and mingles with the earth ; * whereas the soul, which 
is immaterial, goes to the imperishable, undecaying 
world to live there for ever and ever.® 

According to the Avesta, the soul does not leave 
this earthly globe immediately after death, but on the 
fourth day at dawn. ’’ During the three intervening 
days the soul is very happy or very miserable, ac- 
cording as the deceased person has lived a virtuous 
or a wicked life.® The soul of the virtuous tastes 
“ as much ot felicity and joy as the entire living 
world can taste ; ” * and the soul of the wicked tastes 
“ as much of misery as the entire living world can 
taste.” 


1 Vend. xix. 29. 

2 Vend. xix. 32. 

3 Ys. xxviii. 4. 

4 Ys. Iv. 2. 

5 Vend. vii. 50. 

6 Vend. xix. 31 ; Yt. xxii. 16 and 


34 ; etc. 

7 Vend. xix. 2S. 

8 Yt, xxii. 1-8 ; Yt, xxii. 19-28. 

9 Yt. xxii, 1-8. 

10 Yi. xxii. 19-28 
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Very early in the morning of the fourth day the soul 
starts on its awful journey towards the Chinvat 
Bridge^ where the souls of the righteous as well 
as of the wicked appear before the dreadful 
tribunal.* During their trial on the Bridge no question 
is put as to how much of earthly goods they accumu- 
lated here below, but how much they gave away, 
what charitable deeds they did.* 

The holy soul appears on the Chinvat Bridge full 
of goodness, greatness, fairness, victorious strength, 
perfect confidence and joy ; '' the impious spirit, on 
the other hand, is encompassed with fear, disappoint- 
ment, fierce rage, sorrow, anguish and pain. It is 
put to shame, dishonoured and crushed by the 
virtuous spirit.* 

On the Chinvat Bridge the consciences of both the 
virtuous and the sinful become fully awakened and all 
their past deeds are set before them in their fulness 
and reality.® Then to the soul of the righteous come 
the beautiful maid, the holy Sraosha and Rashnu 
Hast and the good Vayu and Arshtat and Meher and 
other virtuous spirits and fravashis and make it 
easy for it to cross the Chinvat Bridge and pass 
happily and fearlessly into Heaven.’ The beautiful 
maid who exhilarates it, is the peace and triumphant 
complacency of an approving conscience.® But 
towards the soul of the wicked comes the ugly 
woman who frightens it and causes its fall into the 

» Vend. xix. 28 and 29; xiii. 3 ; 6 Vend. xix. 30 ; Yt. xxii. 8-13 and 

Yt. xxii. 17 and 35, 26-35. 

2 Vend. xix. 29. 7 Vend. xix. 30-34 ; Aogemaide 8 

3 Vend, xix 29, and 9. 

4 Yt. xxii. 11-18 ; Vend. xix. 30-34. 8 Yt. xxii. 7-I1. 

5 Ys. li. 13 ; Vend. xiii. 3 and 8. 
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deep dark abyss of Hell.^ The ugly woman is 
but the bitterness and wretchedness of a disappointed 
spirit : “ He who deceives the holy, shall after his 
death live for ever in the world of utter darkness. 
O you sinners ! your own bad conscience (daSna) 
through your bad actions will bring you such a 
wretched life us this.” ^ “ The conscience of the 

pious does truly crush that of the impious whose soul 
frets at its powerlessness and inability, caused through 
evil words and evil actions, to reach the path of 
Asha (leading to Heaven).” ^ All parts of the Avesta 
impress us with the truth that it is man’s conscience 
that makes him happy or unhappy and sends him into 
Heaven or Hell. 

We have just said that on the Chinvat Bridge 
the final separation between the righteous and the 
unrighteous takes place ; the former going to Heaven 
and the latter falling into Hell.'’ But where is 
Heaven ? Where is Hell ? What are they ? These 
are the questions without answering which the 
present section would not be complete. 

Heaven is placed in the highest regions, high above 
the highest mountain Hara-berezaiti, where is situated 
the Chinvat Bridge with its straight good path for the 
righteous.® It is beautiful and magnificent.® It is full 
of light, splendour and glory.’ It is beautifully con- 
structed and richly adorned. ® It is the house of 
Ahura-Mazda, the favourite place of His residence.® 

1 Yt. xxii. 25-33 : Ys. xxxi 20 ; 6 Vend. xxii. i ; Yu xxiv. 33. 

Vend. V. 62. 7 Vend. xix. 6 ; Vend. xxii. i ; Yt. 

2 Ys. xxxi. 20 ; Vend. v. 62. xxii. 15 ; Yt xxiv. 32 and 33. 

3 Ys. li, 13. 8 Ibid. 

4 Ys. xlvi. 10 and li ; 1 . 7 ; li. 13 ; 9 Ys. xliii. 3 ; xlvi. 16 ; Vend. xix. 

Ixxi. 16 ; Vend. xiii. 3, 8, 9 ; xviii. 6. 32 ; Yt. xxiv. 33 ; etc. 

5 Vend, xix. 30. 
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It is the abode also of His most favourite creatures the 
Amesha-Spentas and the Yazatas and of the holy 
souls that stand round about His throne.^ It is the 
everlasting seat of holiness and virtue. It is the seat 
whence Vdhuman (the good Mind), Asha-vahishta 
(the Best Righteousness), Khshathra-vairya (the 
Sovereign Power), Spenta-rlrmaiti (the Bountiful 
Piety), Haurvatat and Ameretat (Welfare and 
Immortality) come down to show to the faithful 
the way to everlasting glory and happiness, to Garo- 
nmina.^ 

Heaven is called in the Gathas gar»^ demina or 
demana garo, in the later Avesta garo-nmana, from gar 
“ to chant or sing” and man “ to dwell.” It is the place 
where the hymns or songs of praise are borne and offered 
to Ahura-Mazda and sung before Him by the faithful.^ 
The expressions vahishtem ahum ashaonam (the best 
life or the best world of the saints) and vahishtem 
mano ( the best mind ) are also used to designate 
Heaven.'^ 

In Heaven there are four grades : the grade of good 
thoughts, of good words, of good deeds and the last and 
the highest, of the endless lights ianaghra-raochSo). 
In this last grade the holy soul enjoys the sight 
and companionship of Ahura-Mazda : . .1 with 

my own eyes see him clearly .... knowing 
through my righteousness Him who is Ahura- 
Mazda. And before Him we shall lay His praise 
in His favourite residence Gar6-nmana.” 

1 Vend. xix. 30, 32, 34 and 36 ; Yt. 3 Ys. xlv. 8 ; Ys. 1 . 4 ; etc. 

iii. 3 and 4. 4 Ys. xvi. 7; Visp. vii. i; Ys. xxx. 4. 

2 Ys. xxxii. 15. 1 . 3 ; Ys. xlvi. 16; 5 Yt. xxii. i 5 “I 7 * 

Yt. i. 25 ; Vi. xxiv. 32 and 33. 6 Ys. xlv. 8. 
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Hell is also divided into the four sections of evil 
thoughts, evil words, evil actions and of the endless 
darkness where dwells Angra-Mainyu.^ In opposition 
to the expression vahishtem ahum (the best life or 
world) used for Heaven anghus achistb (the worst 
life or world),* angbeus daozhangahe (the wicked 
world)* are the terms employed to denote Hell. 

Hell is the abode of utter darkness. It is the chief 
dwelling place for the Drug, the liar, for the 
souls of the wicked ; “ He who shall deceive the 

holy saint, shall expose himself to later destruction. 
He shall live long and for ever in total darkness ; his 

food shall be foul ; and speech low ” 

“ . . . . And when they (the souls of the Kavis and 
the Karapans, the wicked enemies of Zarathushtra 
and his religion) shall approach the Chinvat Bridge, 
they shall fall into the abode of the Drug and shall 
live there for ever.”* 

It is true that the Avesta employs material 
images in describing Heaven or Hell. It describes 
Hell as the abode of utter darkness and Heaven as a 
magnificent palace, well built, beautifully constructed, 
brilliantly illumined, and richly decorated. It further 
tells us that the souls of the righteous in H eaven hear* 
melodious hymns of praise and are offered the heavenly 
drink of zaremaya.’ It also speaks of the ceaseless 
wailings and cries of distress, grief and despair of the 
wicked souls on the Chinvat Bridge, of their vile 


food and of their hearing foul speeches in Hell * In 

1 Yt. xxii. 33. 

6 Ys. xlv, 8 ; Ys 1 . 4. 

2 Ys. XXX. 

7 Yt. xxii. lb. 

3 Vend. xix. 47. 

4 Ys. xxxi. 20. 

8 Ys. xxxi. 20; Ys. li. *3; xlvi. 
11 ; xlix, II ; Vend. .viii. b ; etc. 

5 Ys, xlvi. II ; also xlix. 1 1 ; etc. 
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fact, Heaven is represented to us as a place of bliss 
and brightness imperishable ; and Hell is described 
as a place of terror and most revolting hideousness.^ 
But the moral rather than the material is the main 
ingredient, whether of the ecstasy or of the torment to 
come. 

We then have shown in this chapter that ac- 
cording to the Avesta man is created by Ahura- 
Mazda. He is made of body and soul. The soul 
animates the body while life lasts. Life is more 
important than death. It has a very great influence 
on death. Ali life is a necessary preparation for 
death. Man’s conduct in this life decides the destiny 
of his soul after death. In the most important 
Avestan fragment called Vicpa-Humata which forms 
a part of our daily prayers, we are told again and 
again that all good thoughts (vicpa-humata), all 
good words (vi^pa-hukhta ), and all good actions 
(vigpa hvarshta), bring man to Paradise (vahishtem 
anhuim ashaeta), but all evil thoughts (vigpa 
dushmata), all evil words (vi^pa duzhukhta,) and evil 
actions (vicpa duzhvarshta) throw him into Hell 
(achsitem anhuim ashaeta). Every one of the souls 
which has ever been on earth is either in Paradise or 
in Hell.^ To the spirits of the faithful it is like balm to 
think of the benignity of death, pacifying so much 
virtue, illuminating so much darkness. To them death 
is less the end of life than the begining of eternity, 
passing into the eternal state of happiness. 


1 Ys. Vend. iv. 49-55 ; etc. 

2 xlvi. II ; xlix, ll ; 1 . 4 ; Vend.iv. 


49-55 ; Vend. xix. 2S-J4. 
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We have thus gained through the Avestan system 
the knowledge of our immortality, of our having 
souls which will live for ever. Zarathushtra has 
brought out the great central truth that the soul 
never dies, never ceases to exist, to think, to be 
conscious and capable of happiness or misery. He 
has taught men that after death there is judgment 
upon the soul near the Chinvat Bridge and that after 
that awful judgment the soul receives everlasting 
rewards or everlasting punishments according to its 
conduct in this worid. This was the great and 
solemn doctrine which arrested the multitudes and 
awakened them to the necessity of a better religion 
and a purer life. 

The Avesta tells us that the soul of every man who 
is or has been on the face of our globe, has a separate 
existence not only in this world but also in the next 
after death.^ All those millions upon millions of human 
souls which ever lived here below, are all in existence 
in the spiritual world. There can therefore be no dif- 
ference of opinion as to the fact that the doctrine of 
transmigration and reincarnation finds no place in the 
Avestan system. The Avestan saints had not the 
faintest idea of such a doctrine. However, they 
believed in the Resurrection,^ both spiritual and 
bodily. It cannot be denied that in the later Avestan 
period Frasho-kereti did come to mean also the 
human soul resuming its own body. 


1 Ys. xlv, 8; xlvi, ii ; xlix, ii ; 1 . Vend, xviii, 51; Westergaard frag- 

4 ; Vend. iv. 49-55 ; xix. 28-34. ment 4. 

2 Yt. xiii. 129; Yt. xix. 11-19, 92-96 
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CONCLUSION. 

The two foregoing chapters are an attempt to put 
into a readable form the sublime truths about God, 
Nature and man comprised in the Avestan system 
which is so intimately and inseparably associated 
with Zarathushtra as the real living person who first 
propounded all its fundamental doctrines. The 
Gathas, the oldest portion of the Avesta, were com- 
posed by the Prophet himself and his immediate 
disciples ; and the rest of it, composed by his followers 
in later periods, clearly bears the impress of his 
powerful influence. Whatever differences there may 
be between the teaching of Zarathushtra himself 
and that of the later Zarathushtrian teachers, we 
cannot dissociate Zarathushtra from the subsequent 
development of the religion which bears his name. 

It matters very little whether our sacred volume 
Avas the work of one single person or of many persons* 
Nor does it matter where and when the Avestan 
system was first preached and promulgated ; whether 
in Western Iran or in Eastern Iran, whether in the 
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sixth century before Christ or six thousand years 
before the Trojan War. None of these questions or 
their solutions can affect its intrinsic value. The 
most important thing to be noticed is its internal 
worth, the doctrines it contains. Our foremost duty 
is to examine whether these are really helpful and 
beneficent to mankind and sufficient to promote man’s 
welfare. 

The Avestan religion is a revealed religion, though 
there is in it nothing like the miraculous diopping of 
a book from the sky. Throughout our sacred volume 
Ahura-Mazda is represented as revealing to His 
Messenger Zarathushtra rules and principles by 
which Heaven is administered and by means of which 
the kingdom of good maybe established by man upon 
the earth. 

In remote times Nature seemed to the vast 
majority of men a lawless and devouring monster^ 
the winds and the thunders seemed the sweeping and 
bellowing of demons in the air, the world seemed to 
have been owned by evil gods, and man was looked 
upon as the helpless sport and prey of frightful forces ; 
but in the opinion of our enlightened ancestors in 
primitive Iran, Nature was not diabolic ; natural 
forces were not inimical to man man slandered the 
world and belaboured the sun, the moon or stars, 
not because there was anything wrong with them but 
because there was something wrong with his own 
self.^ The Avestans believed in a good God who 
ruled the world and could hear and remedy the 


I Vend. V. 8 and 9. 


3 Ys. xxxii. 10. 
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complaints of suflFering men. We know through 
the Avesta that Ahura-Mazda is a Personal 
Being. He has Consciousness, Character and Will, 
the attributes which make personality. He is the 
Supreme Spiritual Lord of all things — one without 
an equal. He is the Creator of all abstract thoughts 
and all concrete objects. His kingdom is based on 
righteousness. He is the Supreme Kewarder of the 
righteous and the Punisher of the wicked. He is 
abundant in goodness and justice and perfect in 
greatness and grandeur. He is the supreme object of 
love, gratitude and reverence. 

The Avesta does not preach the naturalism of 
Europe nor the pantheism of India. In it God is 
not represented as the stupendous aggregate of all 
that exists in the universe. Divinity is not ascribed 
to Nature as a whole or to this or that energy of 
Nature. It is true that the most important elements 
were cherished by the Avestans with special affection 
and were preserved from all kinds of pollution. But 
such feelings were the natural outcome of the belief 
that the elements were the sublime gifts of Ahura- 
Mazda, and on the preservation of their purity depen- 
ded the weal and welfare of the world. Light, artificial 
or natural, was venerated by them as only the symbol 
of the Divinity. The high tops of mountains and the 
banks of rivers and seas were chosen as prayer-sites 
simply because of the many attractions they possessed, 
the many lessons they yielded, the many clear mani- 
festations they gave of a wisdom without limit, and of 
a power beyond one’s comprehension. Neither light 
nor any other natural object was worshipped by the 
Avestans as a god. They had no idols, no images to 
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worship. They had no relics, no religious pictures 
or statues to adore. 

The Avesta is ideal in its morality. All the power 
of the Avestan system is in that one word — Asha. 
Asha comprises all internal and external, all visible 
and invisible acts of man. It comprises all good 
thoughts, all good words and all good deeds. All 
the Avestan tenets and doctrines are intended to 
forcibly impress upon man’s mind that to be pure 
in thought (humata), in word (hukhta) and in deed 
(hvarshta) is to be separate from sin and to be happy. 

It was the greatest wisdom on the part of the Avestan 
saints that they insisted on a good mind as the source 
of all virtue. There is no doubt that external objects 
to a certain extent influence our dispositions. Never- 
theless, our character is formed from within. We have 
our own selves completely under our own control, if 
we have learnt to control our thoughts. Thoughts 
are the fountains of words and actions. But they 
are not the end of man’s life, even though they be the 
noblest. Actions are the end of man and hot thoughts. 
Actions are the highest perfection and drawing forth of 
the utmost power, vigour and activity of man’s nature. 
Ahura-Mazda is pleased to vouchsafe the best that 
He can give, only to the best that the faithful can 
do. In Yasht XXII. we are told that when the souls 
of the righteous leave this world, they have to take 
three steps in order to reach the highest Heaven in 
which Ahura-Mazda Himself dwells. Those who 
have thought good thoughts can take the first step 
which is the lowest in Heaven ; those who have 
spoken good words can reach the second step ; but 



CONCLUSION. 


265 


the third which is the highest of the three, can be 
reached only by those who have done good deeds in 
this world. Thus the reward of one fair and virtuous 
deed is above the reward of one fair and virtuous 
word and of one fair and virtuous thought. However, 
the Avestans did not overlook the value of a good 
word. It was well understood by them that a good- 
worded man is a genial man. And geniality is power. 
Nothing sets right wrong so soon as geniality. No 
solid reform was ever made without it. Many a long, 
loyal and lasting friendship rests on no better founda- 
tion than a good word. 

In the Avestan ethics nothing is so powerfully 
urged as the virtue of charity, the virtue which 
embraces piety, love and friendship and which con- 
sists in good thought, good word and good deed. 
What is the highest form of religion ? 'I'he highest 
form of religion is charity. What is the greatest 
remedy for all sorts of evil ? The remedy is a large 
and liberal charity. It is said in the Avestan frag- 
ment in Nirangistan that the gift which relieves the 
entire material world is the gift which consists 
in charitable thought, charitable word and 
charitable deed (dathri zi paid nivaitis vl^pahS 
anheus a9tavat6 humataesu hukhta6su hvarshtaesu).i 

Thus then Zarathushtrianism does not proceed like 
Socialism on the principle that all moral and physi- 
cal evils arise from the outward circumstances of 
man. It does not propose to remedy evil by adjust- 
ing these circumstances to man’s desires. But leaving 
these to ameliorate themselves, it endeavours to 


I Nirangistan ii. Avestan fragment) 84. 
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relieve and get rid of the evil tendency, or inclina- 
tion, evil feeling or thought which is from within. 
It fixes its attention on the soul which has to 
deal with the circumstances. The principle it lays 
down for us is that each man is the creator of his 
own world ; he makes or unmakes his own happiness. 

To diiferent men, a different world. The free air is 
to one out of health the cause of chill but to the man 
of good health it is a source of great vigour. It is the 
same air that acts differently upon different persons. 
The same things which one man sees are seen by all 
and yet all these things present different aspects to 
different minds. One man sees in the glorious lights 
of the sun, the moon and the stars, the emblem of 
Truth ; he closes his eyes and thinks that God is 
there.^ But another man declares that the world 
and its neighbours are the worst things to look at. 
To the evil-minded all beings in the universe are out 
of order, all subjects and thoughts which to the pure- 
minded can be harmless and suggest nothing evil, are 
full of pain and torture. In a word, it is not the situa- 
tion which makes the man, but it is the man who makes 
the situation. Situations are noble or ignoble as man 
makes them. This is the principle to which the 
Avestan saints allude in the following statements : 
“ Unto the good, good and unto the evil, evil.”^ “ For 
the holy the best mind, for the wicked the worst 
life.” ^ “ The doer of good deeds flourishes through 

(his own) righteousness,” ® “ O you wicked man ! 

long life in the darkest abode, foul food, foul speech 


1 Ys. xxxi. 7. 

2 Ys. xxxfi 10. 

3 Ys. xliii.j5. 


4 Ys. XXX. 4. 

5 Ys. xxxiv. 13. 
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will your (wicked) conscience procure you on ac- 
count of your evil deeds.” ^ 

In Vendidfld XI. lo we are told that the 
faithful can drive away Angra-Mainyu (evil) from 
the fire, from the water, from the earth, from 
the kine, from the tree, from the man, from the 
woman, from the stars, from the sun, from the moon 
and all good things made by Mazda, by His Bounti- 
ful Spirit. According to Yasna XXXII. 9-13 and 
Yasht XIX. 31-40 man may bring into the world by 
his wickedness the cold wind, the hot wind, plague, 
famine, old age, deatli, envy, falsehood. Thus then 
man is the master of the world and the ruler 
over life at will (yeftg. . . . jyatcus khshayam- 

neflg vayo). His good and bad acts are voluntary 
acts. 

So it may have been seen that the Avesta does not 
speak of sin in the vague way in which some other 
people speak of it, in the way in which it is possible 
for man to lose the idea of personal responsibility. It 
does not speak of sin as if it were an imputed guilt 
arising from an action not our own but of our ances- 
tors. There is not the faintest idea iit the Avesta that 
parent’s sin, original sin, human imperfection or past 
life comes in the way of man’s triumph over Angra- 
Mainyu. We learn chiefly from Vendidad XIX. that 
all the various stratagems which Angra-Mainyu 
may oppose to the righteous man, are of no avail. Not 
God alone or God in the form of man, but man 
as man can repel Angra-Mainyu, can defeat 
the principle of evil, can overcome temptation. 


I Ys. xxxi. 20. 
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The idea of piety struggling with and victorious 
over evil is exhibited perfectly in Zarathushtra. The 
life of our Prophet, which has been given us as a 
specimen of life for us, teaches that not without 
disappointments, not without persevering and strenu- 
ous efforts shall any good cause advance to its 
success. He is a foolish dreamer who expects an 
easy victory for any noble cause. The highest and 
loftiest rejoicings have always a touch of sadness to 
them. Every earnest man must therefore have two 
strong convictions ; the one, of the victory to which 
a virtuous life must come ; the other, of the obstacles 
and difficulties which he must encounter in attaining 
to that victory. He who has only one of these 
convictions ; he who expects to be holy with a 
holiness unscarred by temptation or sees victory 
ahead but catches no sight of the difficulties and 
obstacles that must come between, shall surely come 
to disappointments leading him to utter despair and 
utter ruin. 

Trust in God and the hopes springing from it are 
commanded equally with truthfulness, justice, humi- 
lity, obedience, temperance, gratitude and other 
virtues. The wilful feeling which is opposed to 
hope is as much forbidden by the Avesta as that 
which is opposed to any other virtue. Indeed, 
the Avestan religion is the most optimistic reli- 
gion. Like Buddhism and its offsprings, Schopen- 
hauerism and Hartmanism, it does not require man to 
crush and eradicate his natural desires and appetites. 
It does not preach principles which give no comfort 
to struggling human nature. But, as we have seen in 
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the previous chapter, it preaches doctrines which 
are most hopeful and comforting. It preaches that 
there is joy universal and eternal for the righteous ; 
that there is joy for him in life ; that there is joy 
in desiring and striving to live and to do his duly ; 
that there is joy in desiring and striving to grow 
rich in spirit and in earthly goods ; that there is 
joy in death ; that there is joy after death. Our 
Scriptures tell us and our own reason and con- 
science tell us likewise that although death may alter 
our place, it cannot alter our character, it cannot 
alter our own self. If we have been good and pure 
before death, we shall be good and pure after death. 
If we have been in a heaven before death, thinking 
heavenly thoughts, speaking heavenly words and 
doing heavenly deeds, we shall be in Heaven after 
death. Thus the faithful has always to hope and hope 
for the better, for better times coming to him. He 
has to hope for better times coming to all men, for 
the complete Restoration ( Frashokereti ) of the 
world to its perfect order, perfect peace and 
prosperity. 

The description given in the Avesta of wicked- 
ness, uncleanliness of all sorts, is purposely and 
rightly most disgusting and appalling. There is no 
Byronic gilding of iniquity. Sin is the transgression 
of the Da6na of Ahura-Mazda. Whoever scorns the 
Law is the “embodiment of the drug,” is a rebel 
against the Lord Mazda, is an impious man and 
is worthy of death.^ It is not the outward act 


1 Vend xvi. iS. 
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alone that constitutes sin. A sin may be com- 
mitted by indulging an evil thought or feeling. 
The first grade in Hell is for those who 
have thought evil thoughts.^ The worst thing man 
can have is an evil conscience.* Wherever 
there is undying remorse, a secret sense of having 
done wrong and a consequent feeling of de- 
gradation, there is hell. The wicked man’s con- 
science feels humbled and ashamed and is 
crushed in the presence of the noble soul 
of the righteous * The wicked man’s soul is to 
mourn and live for ever in endless misery, 
pain and darkness."' Better a living dog of the 
lowest kind, says the Vendidid, than a living 
knave, a living two-footed ruffian, a living ashe- 
maogha.® 

The Avestan religion is a philosophical spiritual 
religion, though not without ritual. It is best adapted 
to all the needs of man’s double nature. Its doctrines 
are not too deep for human reason. No hideous 
forms are connected with its rites and ceremonies. 
The custom of devoting human or animal lives to 
the oflfended god or gods has been unknown to the 
followers of Zarathusbtra, There is nothing mys- 
terious either about the doctrines or the rites. The 
Zarathushtrian is never asked by his religion to 
believe in anything like bread and wine changing 
into real flesh and blood through certain rites and 
prayers. 


1 Yt. xxii, 33. 

2 Ys. xxxi. 20. 

3 Vs. li. 13. 


4 Ys, xlvi. ii; Ys. li. 13; Vend 
iv. 4Q et seq. ; etc. 

5 Vend. V. 29-37. 
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There is undoubtedly a vast distance between the 
Avestan system and every other religious system. 
It is possessed ot special characteristics which mark 
it out as separate from all and forbid us to place it on 
the same level with them. W e do not find in it any 
materials from which we could form the theory that 
everything is God ; that star, tree, horse, lion, tiger, 
and man are parts of God ; that the soul becomes a 
wandering thing to express itself through mediums;^ 
that it enters beasts or enters a human body ; that 


I ‘ ‘ The law of Karma is not an inflic- 
tion from without. It is the inherent ef- 
fect of the act. Hence, as Hegel expres- 
ses it, ‘ Punishment is the other half of 
crime.’ Properly, what we call pu- 
nishment is strictly consequence or 
causality. For convenience however 
the ordinary terms are used. The 
history of each divine spark comprises 
a series of cycles which we call ‘ lives.’ 
Each life consists of a series of optional 
acts. Each act produces its inherent 
result. Virtuous acts and vicious acts 
cancel each other in their consequen- 
ces, the balance of each cycle or life 
being a higher evolution or a lower 
involution. By some cyclic laws each 
life comes periodically to the termina- 
tion called death, either by internal or 
by external causes. The spark leaves 
one body only to occupy another. 
According to its state, resulting from 
the balanced sum-total of its virtues or 
vices, it takes possession of a second 
body exactly proportional to that state. 
The result is that each succeeding life 
begins with an exact resultant of the 
virtue or vice of the previous life; 
higher or lower as the case may be. 
And thus, virtue mechanically has its 
own reward and vice its own punish- 
ment. Each new life starts in that 
stage of elevation or depression in 
which the last resulted ; and thus 
started with an heritage from the past, 
each soul is left to make the best of its 
present state, and so to achieve further 
progress or the contrary' as the free 


will may decide. This is the meaning 
of the law of Karma — which is a 
quasi-mechanical system of consequen- 
ces as accurate in its working as the 
laws of dynamics ; and re-incarnation 
is the means by w'hich Karma works 
itself out. 

“X//. Objections against Karma, 
— We find that although the re-birth 
theory seems to explain certain dif- 
ferences in connatal fortune, it fails 
altogether to explain the fluctuations 
of fortune during life. But more than 
this : the non-continuity of conscious- 
ness through the series of lives 
deprives rew'ard and punishment of 
their moral significance. 

A CASE IN POINT. 

“ To enforce this point, let us take a 
supposed case which every one will 
allow true to life. X is born under the 
most favourable conditions, morally, 
mentally and circumstantially. He 
lives up to a high standard of virtue. 
You would say that Karma had fixed 
this connatal condition out of the 
results of former lives ; and that the 
life of virtue which follows ought to 
confirm the w'ell-being of that man. 
Yet in middle age he accidentally 
cripples himself, or contracts cancer, 
and passes years in acute suffering, to 
die at last in the greatest misery. 
How does the Theosophist explain 
such a case ? We can think of tnree 
expedients : — 

“Either (i) The Karma settlement at 
birth was delusive — his punishment 
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the soul keeps wandering and may have innumerable 
different forms until it is absorbed in God ; that it 
was God in the beginning and will be God in the end. 


was suspended for forty-five years, and 
then was unexpectedly visited upon 
him. For half his life he has enjoyed 
all the pledges of possessing a good 
balance of virtue and reward for his 
past career* and is now disappointed 
to find that after all his true karmic 
ireckoning had been postponed. . . . 

The first explanation is the only 
feasible one from the Theosophic point 
of view. Yet sec what it involves. 
It means that Karma baffles our 
' calculations — plays us tricks, and 
> creates delusions as to our state in the 
scale of moral being. The wretch of 
the slums who is supposed to be pu- 
nished for his past career may after all 
be only passing through a short pur- 
gatory to emerge in later life as a 
being high in the grade of merit. The 
brilliant early career which is supposed 
to be the reward and seal of a virtuous 
past may after all be only a spell of 
delusive well-being lasting till the 
karmic retribution bursts out like a 
storm after a half a life-time’s delay. 
If Karma is to afford an intelligible 
explanation of our states of life it must 
work with mathematical regularity in a 
way which enables us to infer the 
karmic state of the individual from his 
•condition of well-being or ill-being. 
An erratic fluctuation of good and bad 
fortune, such as is so common in life, 
tsimply throws such calculations to the 
winds. If there is no ascertained 
uniform relation between the actual 
distribution of well-being and ill-being 
and the actual merits and demerits of 
the individual, then Karma fails to 
stand the test as a detailed explanation 
of life. 

SECOND OBJECTION. 

‘‘ But it is not only in a negative 
manner that Karma fails. A still 
greater failure is yet to be considered. 
Even suppose that the first difficulty 
were met, and Karma were able to 
explain the actual fluctuations of life, 
in terms of reward and punishment, 
it still manages to deprive reward and 
punishment of their proper meaning 


and value. In order to see why this 
is so we shall have to go somewhat 
afield. 

THE REVELATIONS OF VOG. 

“ It must be acknowledged by the 
Theosophists that ordinary people 
possess not the slightest consciousness 
of their former existences. Some of 
them claim that by the practice of 
Yog or some other peculiar exercise 
individuals can arrive at some con- 
scious memory of their past career and 
identity in previous lives. 

KARMA WITHOUT YOG. 

“ Now, whatever one may think of 
the efficacy of Yog to revive the 
memory of previous lives, this much 
is certain — that it requires a tre- 
mendous horse-power of Yog to get 
even the first glimmerings of pre- 
existence at all. And it is certain 
that the overwhelming hulk of hu- 
manity have never practised Yog 
and never will practise it ; and 
that in consequence the human 
race on the whole has been, and iSy 
and will remain absolutely devoid 
of consciousness of any previous 
existences at all. And moreover, 
they will continue as in the past 
to laugh at those who claim to have 
attained the privilege consequent on 
Yog ; and refuse to believe that any 
one does become conscious of past 
lives at all. It is useless to say that 
everybody ought to practise Yog. 
You may preach Yog till you get blue 
in the face and fall down in a fit, and 
it will have no practical effect at all 
on the overwhelming mass of the 
human race. 

** Therefore as a practical fact, 
supposing that we have had a series 
of past lives before this one, they 
are at least an entire blank to us ; 
and as far as consciousness is con- 
cerned, they are just as if they had 
never been. I may have been Julius 
Caesar — Good I But in my present 
state of consciousness Julius Caesar 
is just simply not mcy but some one 
else altogether. He is just as much 
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No one, having a clear insight in the Avesta, can 
compare it with the Vedas without perceiving 


another man as Lord Curzon is 
another man — the only difference 
being that Caesar is a hgure in 
ancient history, and Lord Curzon is 
a contemporary. Opinion may be 
divided as to the virtues of Lord 
Curzon’s administration of India. 
Some may think his Karma ought 
to issue in punishment ; others may 
think it ought to issue in reward. 
But reward or punishment, it is all 
the same. I cannot feel the least 
claim to be rewarded for Lord 
Curzon^s administration, and should 
think it grossly unfair if I were 
punished for it. The man who does 
the deed ought to take the conse- 
quences, not me. But Julius Caesar, 
who you say I formerly was, is to 
me just as much another man as is 
Lord Curzon ; and as I should feel 
it gratuitous to reward me for Julius 
Caesar's good deeds, it would be to 
me the height of injustice to punish 
me for his misdeeds. 

LIMITS OF RESPONSIBILITY. 

“ The Theosophist will reply that, 
if Julius Caesar was really myself, 
then his deeds were really my deeds; 
and in punishing me for them. 
Karma is only punishing the person 
who committed them. This common 
sense utterly repudiates. Morally 
speaking, a man’s personality does 
not transcend his consciousness ; 
and it is the continuity and unity 
of a man’s consciousness which 
measures his moral responsibility. 
Suppose that I spent a week in 
delirium, and in that condition com- 
mitted some crime. In that state I 
was still the same being, body and 
soul. But the continuity and unity 
of my consciousness was interrup- 
ted ; and for ail moral purposes 1 
was, during that spell of disorder, 
another being. To punish me while 
myself., for something done while I 
was not myself, is no longer punish- 
ment in its moral sense. It is 
essential that the deed and punish- 
ment shall belong to the same 
conscious being. The Ego which 
is conscious of having gone against 


my better nature and the dictates of 
my conscience, is alone the Ego 
responsible for the punishment. 
The mere identity of substance goes 
for nothing I — the present living 
Ego — is the only Ego which I can 
call my own ; and 1 repudiate as not 
mine all those acts which you 
Thcosophists tell me were done by 
me in a previous life. I say those 
lives were other's lives and are not 
my life, in any psychological sense 
of the word. I consider it equally 
unjust that I should be born crippled 
as a punishment for past acts apart 
from my present conscious life, as 
it would be unjust to punish me for 
acts performed by a totally different 
being. Call it a matter of physical 
consequence that the harm done in 
another life should induce on me 
penalties in this present life ; and I 
agree. But I refuse to call it “ pu- 
nishment,” because I — the only Ego 
which I acknowledge as mine — did 
not do those deeds. Why then 
should I suffer for them } 

“Thus it is that the theory of 
Karma — when viewed in the light of 
the fact that life is separated from 
life by a blank of consciousness — 
deprives punishment and reward of 
its moral significance. It is repug- 
nant to reason and common sense to 
transfer merit and demerit from one 
life to another, unless those lives 
have between them a full continuity 
and unity of consciousness. In 
short, Theosophy, in admitting (as it 
is forced to admit) that the ‘ indivi- 
dual ’ but not the person survives 
through the series, places a gulf of 
utter unconsciousness between the 
deed and its punishment, and visits a 
punitive penalty on one who cannot 
acknowledge responsibility for the 
act which is being punished. Call it 
‘ cruel fatality ’ if you will. But 
Justice, in any moral sense, it is not. 

“ We assume, in short, that the 
law of Karma in its moral sense 
does not apply to animals; that 
animals are not endowed with reason, 
free will and moral responsibility ; 
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intrinsic differences between them. It is impossible to 
find that agreement of idea which could allow one to 


that consequently, although their 
ill-being and well-being is worked 
out by laws of causality, the absence 
of moral personality and responsi- 
bility prevents their sufferings from 
bearing the character of a punish- 
ment for sin. 

In our candid opinion, when once 
Karma and reincarnation are as- 
sumed at all, there does not seem 
to be any physical reason why it 
should stop at the line between man 
and beast. If souls in bodies arc 
like young men in lodgings, and if 
they periodically get notice to quit 
one set of apartments, and orders to 
go into others — better or worse 
apartments - why should any line be 
drawn ? The soul which can shift 
out of Bonaparte’s body and take up 
its abode in a London guttersnipe’s 
body, might just as well find its 
assignment in the body of a Bengal 
tiger, or of a cobra, as not. Nor, when 
we pass to the punitive part of the 
question, do we see why the same 
might not take place. If becoming 
an animal-beast is a greater degra- 
dation and punishment than be- 
coming a human-beast — then all 
needed is to find a man wicked 
enough to need such a degradation ; 
and then re-birth in an animal form 
seems the most natural thing in the 
world. In fact we read recently 
that the Hindus, who do believe in 
animal transmigration, claim there- 
by to be more logical than the com- 
promising and eclectic Theosophists, 
who take just as much of the doc- 
trine as is attractive to them, and 
mutilate it by rejecting that portion 
which displeases their tastes. 

“ There is however one argument 
against animal tran.smigration which 
could be urged with force — at least 
by those who believe that there is 
an essential difference between the 
respective natures of man and beast. 
The class of Theosophists we refer 
to are those who, like Mr. Beaman, 
believe that man is endowed with 
reason and free will and capable of 


moral conduct and moral develop- 
ment ; whereas the beast is a crea- 
ture of irrational and spontaneous 
instinct, incapable of immoralit} 
just as it is incapable of morality. 
If a wicked human being were 
punished, according to Karma, by 
being located in creation as a beast, 
he would not only become incapable 
of ever rising from that state, but 
would stand in no need of rising 
from it. His animal condition 
would not be a punishment to him ; 
it would simply be a release from 
the responsibilities which he had 
been under as a man. He would 
become an untrammelled creature 
of instinct and impulse, “ free as 
the air," with no ten command- 
ments and no duty of controlling 
wild passions. Those w’ho appre- 
ciate the joys and nobility of a 
spiritual and responsible existence 
would certainly regard it as a 
deprivation to be lowered to the 
status of a brute beast — but these 
are just the people who never would 
come to that degraded condition. 
On the other hand, the immoral man, 
who cares everything for w^allowing 
and nothing for spiritual aspirations, 
would think it rather a relief to drop 
down into some hoggish condition- 
w^ith present enjoyment his only 
aim, and no fear of punishment for 
sin. So that animal transmigration, 
if regarded as a punishment, would 
(it seems to us) defeat its own end 
— seeing that it would fall as a 
penalty only on those who would 
rather regard it as a relief. Whe- 
ther those Theosophists who reject 
animal transmigration are moved 
by this line of argument or not w^e 
cannot say. But certainly, if the 
essential difference betw^een man 
and beast is admitted, and the 
evolutionary and punitive purpose 
of Karma is maintained, then 
animal-transmigration seems to be 
inconsistent with the system, and 
would naturally be repudiated.” 
(Hull.) 
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look upon them as parallel systems echoing each 
other’s views. In this connection it is very interest- 
ing to enumerate some of the main points noticed by 
Harlez.^ 

Ahura is clearly and frequently represented in the 
Avesta as the Supreme Creator of all beings in the 
Universe ; whereas Varuna is represented in the 
Vedas merely as arranging and supporting them. 
Varuna, like the other gods, Indra, Soma, Agni, is 
said to have stretched the earth, raised the heaven 
and supported the two w'orlds. He is identified with 
Agni, the god of fire. The Yazata Atar is not iden- 
tified with Ahura but is His creature. 

Varuna has equals. The Adityas are not his crea- 
tures ; whereas the Amesha-Spentas of the Avesta are 
the workers under Ahura who is their Creator and 
their supreme Master. The words aditi and Sditya 
are entirely unknown to the Avesta. The notions 
they convey are exclusively Indian. On the other 
hand, the expression Amesha-Spenta is quite foreign 
to the Veda. The Adityas were originally three in 
number ; Varuna, Mithra and Aryaman. Later on 
the number grew to seven. But the number of the 
Amesha-Spentas in the Av^esta was from the very 
beginning seven. The Adityas represent only some 
natural phenomena ; but the Amesha-Spentas denote 
for the greater part abstract ideas 

The moral teaching of the Avesta is of an incom- 
parably elevated character. It is in vain to look in 


I C. Hariez, “ Des Origines du Zoroastrisme.’* 
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the Veda for the triple formula of the Avestan 
ethics : humata, hhkhta, hvarshta. The Veda has no 
exact equivalent of “ humata.” It has only the 
cogeneric sumati, which does not express the idea of 
internal action in man like the Avestan word humata. 
Hushyaothna or hvarshta is without an analogue. 
No doubt, the bulk of the Veda is enormous, “and in 
the richness of its very numerous sections and sub- 
sections it surpasses Avesta amid a thousand forms of 
beauty and exactness, while the Iranians lead the 
Indians and in fact all ancient folk beside them in 
the elevation of their moral and religious tone. . . .” ^ 

The indisputable proof of the great superiority 
Zarathushtrianism is the tremendous and irresistible 
influence it has exercised over other religious systems. 
The Hebrew religion in ancient times and Moham- 
madanism at a much later period could not but be 
impressed and overawed by its rich and attractive 
doctrines. They both copied these wherever they 
could do so. 

Of the influence of Zarathushtrianism on Moham- 
madanism we have already spoken in the third 
chapter. Not less indebted to the teachings of 
Zarathushtra was the Hebrew religion for its whole- 
some developments. In proof of this statement we 
would cite a few passages from well-known modern 
works giving us the valuable results of the compara- 
tive study of learned men in Europe ; “ From of old 
Israel was a receptive nation. . . . The Old Testa- 


1 L. H. Mills, “Zarathushtra and the Greeks,” p. 4. 
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ment religion, unlike Islam, but like Christianity, is a 
religion of historical development. To a certain 
extent the authorities of the Jewish Church were not 
unwilling that their religion should be influenced 
from without. A precedent had been already set by 
one of the pre-Exilic Hexateuchal writers. . . . Persian 
influence upon Jewish belief was, I admit, most real, 
and it evidently increased as time went on (read the 
Apocalypse from this point of view, not to mention 
the Talmudic literature) . . . Whether the Satan- 
belief in Job, or even in Chronicles, is materially 
affected by Iranian doctrine, is a matter for argument. 
But who can fail to see that the Satan of the Book 
of Revelation is the fellow of Ahriman ? Later Jews 
even adopted the name Ahriman, in the corrupt form 
of Armllos (see Isaiah, ii. 218) . . . . And whether 
or no Lagarde’s particular explanation of Purim be 
correct, it is very probable that the festival has really 
a Persian origin (Encycl. Brit, art. ‘ Esther ’). 
Several other traces of direct or indirect Persian 
influence will be pointed out later. On these ques- 
tions compare, besides, the commentators on the 
Avesta, Spiegel, ‘ Eranische Alterthumskunde,’ Bd. 
11.(1873); Darmesteter, ‘Ormazd et Ahriman’ (1877); 
Kuenen, ‘Religion of Israel,’ II. 156, III. 32-34; 
Eworld, ‘Old and New Testament Theology,’ pp. 
"2-78; Gratz, ‘ Gesch. der Juden,’ II. 2, pp. 409-419; 
Goldziher, ‘Hebrew Mythology.’ pp. 326-329; Kohut, 
‘ The Zend-Avesta and Gen. I-XL’ Jewish Quar- 
terly Review, April 1 890 (Kohut’s articles are learned 
but somewhat uncritical), . . . . ; Fuller, ‘ On Angel- 
ology,’ etc. . . . ; C. de Harlez, Proc. of Soc. of Bibl. 
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Archaeology, ix. 368 ; Cheyne, ‘Job and Solomon,’ 
pp. 79, 80; Lagarde, ‘ Purim,’ etc, (1887). 

“ But that Babylon and Persia may have deeply 
influenced the Jewish doctrine of the things after 
death, will be admitted by those who agree with the 

results of my Sixth Lecture (Part 1 .) A more 

powerful influence than the Babylonian was required 
to develop with certainty the doctrine of future 
retribution from the original Jewish germs. , . . Did 
the Persian religion, which from the Second Isaiah 
onwards so greatly interested the Jews, include a 
belief in retribution after death, and of what nature 
was this belief, if it existed ? The question as to the 
relation of Iranian to Babylonian beliefs does not 
concern us now. For centuries before the period ol 
the Psalter, Iranian religion had its own independent 
development, and its doctrine of the ‘ last things,' as 
you will probably agree, is peculiarly its own. A 
knowledge of this great religion is necessary to the 
full equipment of an Old Testament scholar, and this 
can only be gained from a study of the Zoroastrian 
Scriptures. How strange it is that these should have 
been so long neglected among ourselves ! And now 
let me take up again a statement made at the end of 
Lecture VI. Part 1 . to the effect that the Psalms may 
present affinities to the most spiritual part of Zoroas- 
trianism. I meant that if Mazdeism, or the Zoroas- 
trian religion, is in any high degree a spiritual one, 
the higher teachers of Israel must have felt an 
instinctive attraction towards its spiritual elements. 
. . . But to us at any rate the Gclthas are a repertory 
of those spiritual elements in Mazdeism, by which 
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this religion must have specially attracted [the psal- 
mists. So lofty and so pure is their spirit, and, in 
contrast to the Vedic hymns, so antimythological is 
their tendency, that at first one can hardly believe 
that they are ancient, and yet the fall in the tone of 
the later Avesta makes it still more difficult to believe 
that they are modern. The Guthfts are ‘ the utter- 
ances of Zarathushtra in presence of the assembled 
Church,’ and naturally represent a high type of 
religion ; . , . . 

“ But upon the whole the ethical standard of the 
Avesta is not inferior to that of the Jewish Law and 
of Psalms like XV. XXIV. i-6, CXII. ; its regard for 
the poor is specially remarkable, and must have 
commended it to the best Jewish teachers, even 
though they may sometimes have sadly asked why 
such noble principles were so imperfectly carried out 
in the policy of their Persian Governors 

“ Still greater interest will be excited by Zara- 
thushtra’s profound conception of the rewards of 
righteousness. It is with some hesitation that I 
quote isolated expressions from the Gath^s, and 
urgently recommend the student to give a continuous 
perusal to these psalms. I am confident that he will 
then see that I have not imported into Zarathushtra’s 
words more than they really mean. There can be 
but one opinion among those who have thus perused 
the Githis, that, in the midst of a world almost 
wholly given up to a gross material eschatology, 
this ancient Iranian prophet declared the true rewards 
and punishments to be spiritual. This teaching is 



270 


CONCLUSION. 


based on a distinction, which to the Jews came much 
later, between the material or bodily life and the 
mental or spiritual, the latter of which connects us 
w'ith ‘ those veritably real (eternal) worlds where 
dwells Ahura.’ This distinction did not pass away 
with Zarathushtra ; it pervades the Avesta. 

“ But can a religion designed, like Zoroastrianism, 
for all degrees of moral culture be indifferent to the 
imperfection of the temporal recompenses of good 
and evil ? By no means. This many-sided religion 
expressly prophesies a readjustment of circumstances 
to character, but it views this readjustment not 
primarily as a compensation of individuals, but as a 
consequence of that triumph of Ahura which all the 

powers of evil cannot avert He was content 

with the assured prospect of Ahura’s triumph and to 
him it is owing that, unlike the Babylonian Religion, 
that of Iran opened immortality to poor as well as 
rich, on the sole condition of their fighting manfully 
against evil and the Evil One. And if you ask what 
‘mortality’ means to the prophet, it is not merely 
deathlessness .... but the perfection of its com- 
panion blessing ‘welfare’; in other words, it is 
complete happiness of body and soul begun in this 
life and continued in an exalted degree in the next. 
. . . . But in Iran, when Ameretat- had been opened 
to the peasant as well as to the prince, the retention 
or revival of Gaokerena must have been a real 
hindrance to spiritual religion. Still, we must not let 
this blind us to the moral value of the Persian doc- 
trine of the Resurrection. The Bundahis is thorough- 
ly Zorastrian in spirit when it states, in a remarkable 
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descriptive chapter (XXX.) that the wicked shall be 
raised as well as the righteous 

“ And now let me ask, can the Jewish Church have 
been uninfluenced by this profound doctrine which 
came to it from a religion so congenial in some res- 
pects to its own ? If Babylon stimulated to reflection 
must not Persia have suggested or confirmed the only 
adequate solution of the problems of life? If 
Talmudic eschatology borrowed something from the 
less noble parts of the Persian Religion, must not the 
Psalmists, with their fine spiritual tact, have wel- 
comed the help of its nobler teachings ? Yes surely- 
Had it not come into contact with Zorastrianism 
Israel would, historically speaking, have struggled in 
vain to satisfy its religious aspirations. . . 

“ If any of the Persian names of their angels or 
devils had been discovered in the Old Testament, the 
question would at once have been settled ; but there 
is only one really Persian name of one of these evil 
spirits attached to Ahriman, which actually has found 
its way into the Old Testament in the apocryphal 
book of Tobit, hi. 8, namely, Asmodeus, which is the 
Persian Aeshma daeva, the demon of anger and 
wrath This name could have been borrowed from 
a Persian source only, and proves therefore the exis- 
tence of a real historical intercourse between Jews 
and Persians at the time when the book of Tobit was 
w’ritten. We look in vain for any other Persian 
name of a good or an evil spirit in the genuine books 

I T. K. Cheync., M. A., D. D., Oriel and Religious Contents of the Psalter/* 
Professor of the interpretation of holy pp. 267, 270, 281, 282, 390-401 and 
Scripture, Canon of Rochester, “Origin 422. 
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of the Old Testament, though there is no doubt 
great similarity between the angels and archangels of 
the Old Testament and the Amshaspends of the 
Avesta, as has been shown by Dr. Kohut in his very 
learned essay on this subject.”^ 

“ If the history of human thought is of any impor- 
tance, the Avesta claims a very prominent position in 
that history. It not only affords one of the oldest 
monuments of Aryan speculation ; but in view of its 
enormous influence upon later Jewish and Christian 
theology, it must justly claim a decisive place in the 
development of religion and so even in the moulding 
and destiny of the human soul. We have the greatest 
reason to believe that the entire change of the free- 
thinking Sadduceeism to that orthodoxy which now 
underlies the Catholic creed was due to Parsism, 
which moulded Judaism under the modified name of 
Pharisaism. So far as I can see, no thorough exami- 
nation of the Jewish theology can be completed 
without a thorough knowledge of the Avesta in its 
general complexion and in many of its particular 
statements.’^ 

“The Avesta in no sense depends upon the Jewish 
Greeks. On the contrary, it was Philo who was in 
debt to it. He drank in His Iranian lore from the 
pages of his exilic Bible, or from the Bible-books 
which were then as yet detached, and which not only 
recorded Iranian edicts by Persian kings, but were 
themselves half made up of Jewish-Persian history. 

2 F. Max Muller, “ Collected. 3 Dr L. H. Mills, “ The Five 
Works,*’ pp, 186-187. Gathas,” introd. 
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Surely, it is singular that so many of us who ‘ search 
the Scriptures ’ should be unwilling to see the first 
facts which stare at us from its lines. The Religion 
of those Persians, which saved our own from an 
absorption (in the Babylonian), is portrayed in full 
and brilliant colours in the Books' of the Avesta. . . . 

“ Before the Exile the Jewish creed was very dim 
indeed as to Resurrection, Immortality, forensic 
Judgment, and all we hold most dear. The people 
of Ragha, whose name the Alexandrians knew so well 
from their Tobias, or from its sources, lived and died 
under the strong personal influence of these beliefs, 
with other elements beside them so searching that 
we can scarcely trust our eyesight as we read. Even 
the harsher features are recalled ; the very Demon 
of the G^thas figured in the tales of Philo’s youth. 

“And these facts no serious expert will dispute. 
It is a case of simple record. The Irano-vedic lore 
developed in Iran the first definite form of our own 
ideas as to the future state, according to the obvious 
date in the case. There are more traces of the doc- 
trines named above, with Heaven and Hell, as 
Orthodo.x Christians hold to them, in the te.xts of the 
Avesta, than in all the Pre-exilic Books.’ ^ 

It has been said, and said most truly and justly by the 
Avestan sage, that the law of Zarathushtra is as high 
above all other laws in greatness, goodness and fair- 
ness as the great tree is above the small ..plants which 
it overshadows or as heaven is above the earth it 
encoriipasscs around.^ 

I Dr. L. IJ. Mills. • Zaratbuslilia 2 ’Vend v. 24 and 25. 
and the Grcckb,” pp. 2 o^ and 208 
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Is there anything in this religion which should pall 
upon the taste of the healthier and loftier minds ? In 
order to be acceptable, does it require to be cleared of 
the external forms of worship and the scrupulous 
material purity which it enjoins ? 

No doubt, our religion is in the main interior. 
Our outward form of devotion is only symbolical of 
the inward belief. Our ceremony is only the shell to 
the kernel. And it amounts to nothing unless our 
heart-life goes into it. Hand-washing forms a part of 
our ceremonies. It is good to wash the hands or the 
mouth. But washing the hands three times up to the 
elbows or rubbing the hand with the palm of the 
other without moral purification is no more than 
hypocritical ablution. Those who put their entire 
trust in the external conformities, as though they 
are an end in themselves, are in danger of substitut- 
ing the observances for that life of spiritual purity 
for which they are designed to give strength. Such 
a danger could not, however, be an objection to the 
reasonable performance of the devotional duties. 
There is nothing in the world that may not be easily 
perverted, abused and made dangerous. Evil is 
perverted good. Extravagance is generosity car- 
ried to excess. Revenge is a sense of justice which 
does not put restraint upon itself. 

Then it should be noted that such bodily purity as 
our religion commands, generally kindles feelings of 
moral elevation ; and argues a high degree of moral 
sense in its observers. All nations, as they advance 
in civilization and refinement of manners, pay an in- 
creased attention to the purity of person. Such 
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physical calamities as plagues and pestilences have 
abundantly proved to us the necessity of the strict 
injunctions of our religion with regard to the purity 
of the body and the presen'^ation of fire, water, the 
earth, the air, the elements which affect our well- 
being at every turn of our life, which build up or 
destroy us according as we relate ourselves to them. 
If we are willing to study them, to find their natures 
and treat tliem in confonnitv with their natures, then 
they are our servants and we live by them. But if 
we disregard their natures and go against their pro- 
cesses, they disregard us in return and destroy us. 
They are then not life, but death to us. 

Thus little is demanded of man by the Avesta except 
what we still hold to be necessary for a civilized 
society. It teaches man to rule himself on the 
principle of this world ; it teaches him to become a 
natural man ; to satisfy not merely the desires of the 
mind but also of the body. The virtues it enjoins 
upon him are not solitary and abstract virtues but 
such as are necessary to train and equip him for that 
social human state which is his proper condition 
in this world, to give him all the opportunities 
and conditions of the best and fullest life he is 
capable of. It puts no undue restraints upon 
man’s liberty. Zarathushlra’s method was not that 
of a dogmatic, saying ; ‘‘ Hear and believe whatever 

I tell you.” In Yasna XXX. 2, he says : “Listen 
you all to me, meditate and ponder upon my 
doctrines with the better mind and then decide each 
man individually for himself.” But the liberty is not 
to be free of all restraints. The Avesta forbids man 
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to disobey the Mstha-Spenta and the Law (DaSni) 
revealed through it ; it forbids to break the inward 
law of conscience ; it forbids to abandon human and 
household duties, to abandon all social and religious 
obligations. Thus then it is impossible that such a 
religion could ever become an obstacle to the 
advance of our social and political well-being. It is 
impossible that humble and earnest minds should 
derive anything from its principles of righteousness 
save those countless blessings which dwell in them. 
It is impossible that our educated and re- 
fined men, our splendid young Parsis should find 
in it anything unworthy of their regard and attention. 

Some of the followers of Aristotle after the inven- 
tion of the telescope refused to look through that 
instrument lest what they saw would overthrow the 
teachings of their great philosopher. But the 
followers of Zarathushtra should entertain no such 
fear. They need not be afraid of the progress of 
science. Scientific researches and dicoveries will 
never be found in collision with the everlasting 
principles and laws of their religion. 

Nor should the faithful be afraid of those in their 
community who turn away from it entirely or from its 
central doctrines with irreverence, coldness and con- 
tempt and try to undermine the institutions connec- 
ted with it. Truth has ever survived and has always 
prospered. The Zarathushtrian religion has passed 
through many dangers and many disasters. It never 
succumbed in the darkest time and in the most tre- 
mendous catastrophes. It emerged successfully from 
the seyere conflict with the Kavis, the Karapans, the 
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Usigs and others who were its determined opponents 
from the first. It has survived the most desperate 
assaults from within by Mani and Mazdak and from 
without by the Greeks and the Mohammadans. In 
our own times it shows many signs of interest and of 
great influence on the human mind. Numerous 
treatises have been written and many theories have 
been advanced about it by the learned men of Asia, 
Europe, and America. This is an indication of its 
destined permanence. This is an indication too that it 
will stand in spite of all the evil designs and efforts 
of its slanderers and assailants. 

Such is the religion represented in the immortal 
Book —the Avesta. Let us love the Book in which pages 
after pages are taken up with alleviations, pacifications 
and condolences. Let us love the Book in which laws 
and all the principles that lie below them, are only such 
as could be greatly helpful to produce and purify, to 
steady and strengthen the love of God, the love of 
fellow-man, the love of country, the love of family. 
Let us love them and live in them. Let us give them 
our willing submission ; and in submission to them 
live the domestic, the patriotic, the philanthropic, 
the religious life, the complete life which the Avestan 
saint asked for his offspring when he prayed: “Give 
me, ... an offspring, wakeful, helpful and supporting, 
virtuous and intelligent, ruling and presiding over 
meetings and assemblies, possessing power and influ- 
ence, . . . delivering men from misery and pain, 

as strong and brave as a hero, — an offspring that may 
promote my family, my clan, my tribe, my country 
and its religion.”^ 


I Ys. Uii. 5. 
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“ In this age when Eastern Science and Literature, as predicted by the 
great German philosopher Schopenhauer in his ccstacy of admiration for 
the Upanishads, have already produced a wonderful influence over W'estern 
thoughts, a highly instrucfrcc ami impartial work ott Zarathashtra and 
his religion from the pen of a learned Par si priest is undoubtedly 
fraught with importance of no mean order. Comparative studies of 
religion, philosophy , literature and philology are now the order of the day . 
In this regard the work hefoie us possesses a gootl deal of atl ractio7is in 
many ways. The sty le is simple and agreeable : technical e\pressions have 
been sought to be carefully avoided. The author addresses not only hi 'i 
OW71 co reliyjonists, but the .Xiesia SehoLtrs as we/t • they a ill find in 
this book many thinfis of great interest to them 

“ Though pi’ofessing to be only a review and summary i»f the Avesta 
researches can'icd on in I'ccent Umes>. a great ileiil of original and ueze 
matter occurs nearly on every page, derived fiom the author’s deep know 
ledge of the Avesta Scriptures, I entirely agi ce with all that the author 
has to advance on behalf of his ancient belief and earnestly hope that the 
Parsi Co7nmunity of Bombay will appreciate the work in the same 
ma^uier as it is valued by the Avesta Scholars on the continent atid i7i 
America," ■ Dr. A. Fuhrer, Ph. D. 

“The work, w’hich I was permitted to read in manuscript, furnishes a;/ 
excellent survey of all the questions and problems relating to the Avesta. 
It has been written in the Hrst instance for the henenf of the author's 
co-religionists and will no doubt do an immense deal of good amo7igst 
them by the zvay of enlightenment and encouragem, nt. In Chapter I, 
W’hich deals with the geographical details of the Avesta, the author insists 
upon the East- Iranian origin of the Zarathustrian documents, //c places 
himself thereby i^i opposition to various European Savants ; hut accord- 
ing to my own opinion at least, he is perfectly right. In Chapter II, he 
asserts the home of Zarathushtra to have been in Eastern Iran ; he places 
also his age further back than West and Jackson have already’ done. 

I agree with him herein as well, although not all the arguments advanced 
by the author seem to have the same weight. Chapter 111., 

contains a short summary of the Iranian history and a short 

rev’iew' of the contents of the Avesta records. Quite a new aiid 

original idea ftn'nishes Chapter IV, Here the author treats of the 

religion of the Avesta and endeavours to prove that it is purely' monotheis- 
tic. Angra .Mainyu docs not signify a superhuman being at all — and in 
this thcsi.s lies the chief point of argument— but the desire inborn in man 
himself to do bad actions, the bad desire or the bad mind which battles 
against Spenta Mainy’u the good and pious mind. It is evident that this 
view., if further proved is destined to throw a new light upon the nature 
of Zarathustrian relip on. In Chapter V., the author treats of the Ethics of 
the Avesta, of the duties which man has to perform tow’ards God, towards 
his fellow-men as well as towards himself in training up body and soul. 

“That the author speaks with great warmth and enthusiasm of the 
Zarathustrian doctrine and its founder., may not be considered as some- 
thing strange on the part of a Parsi priest by any one standing outside the 
pale of the author’s belief : However, this enthusiasm is certainly not 
artificially made up^ hut springs fro^n the innermost subjective convic- 
tion, and is therefore of beneficial influence d' — Dr. W. Geiger. 


‘ Caxton Works. Bombay 








